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Abstract 
Ethnic groups such as Hakka, Teochiu, Shanghainese and Fujianese, remained 
significant during the 1940s-1960's in Hong Kong. However, with the emergence of 
the overarching cultural identity of "Heunggdngyahn “ (“Hong Kong People,” 香港 
人）shaped mainly by Cantonese culture since the 1970s, have these ethnic identities 
become insignificant? This thesis shows that this is not the case; under certain 
circumstances, with the help of religion, ethnic identity can be maintained. 
This study analyzes how the Kowloon City Swatow Baptist Church, as part of 
the ethnic group called Teochiu (or Chaozhou people), though having an extended 
cultural contact with the dominant Cantonese culture in Hong Kong, still preserves 
the use of Chaozhou language and maintains their affirmation of Chaozhou identity in 
a church setting. In this thesis, the expressions of ethnicity, the underlying reasons for 
ethnic persistence, and church mechanisms reinforcing ethnicity are explored and 
delineated. It asserts that it is ongoing religious gatherings, efforts of various church 
agents, and special external conditions that make the preservation of ethnicity in this 
church possible. 
This study concludes that religion not only helps the church members to 
counteract the cultural influence from the Cantonese society, it also stimulates them to 
create an ‘imagined Chaozhou community，so that they can go on to define 
themselves independently along ethnic lines. However, the church's religious ideals 
may be stunted if its members insist too much on ethnicity, in that disputes and 
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Chapter 1. Introduction 
This thesis studies why and how an ethnic group, with the help of religion, 
maintains its ethnicity in the long process of acculturation in Hong Kong. Specifically, 
it is an attempt to explore how and why the Kowloon City Swatow Baptist Church' 
endeavors to preserve the Chaozhou language and Chaozhou identity.^ 
In the 1950s and 1960s and later, Hong Kong society had visible ethnic enclaves, 
but today these different ethnicities have become largely invisible, swept up in a 
common Hong Kong identity (Mathews, Ma and Lui 2007: 31). Ethnicity is not a 
popular topic of conversation in the daily life of Hong Kong people, nor are Hong 
Kong citizens generally eager to see themselves as Hakka, Fujianese, Shanghainese, 
Teochiu/Chaozhou or Cantonese anymore; instead they claim more to be 
Hongkongese or Chinese. Why? In retrospect, it is generally believed that these ethnic 
communities have been weakened when they ‘‘were...shattered by the resettlement 
process concomitant with urbanization and the growth of Hong Kong's public housing 
program, as well as by education and mass media creating a common Cantonese 
1 In this study, I do not disguise the name and the details of the church. There are two reasons for this. 
First, I have avoided saying anything negative about this church. In my view, all discussions are fair 
comments. The opinions and explanations stated in this thesis are also given in good faith. Second, if 
they are disguised, they will give the readers much greater difficulty to understand the complex 
background of this church. As I see it, this understanding is crucial to the examination of its ethnicity 
issue. Earlier studies on ethnicity and Christianity in Hong Kong done by Nicole Constable also do this. 
She clearly gives the readers the exact name and location of the church under study (Constable 1994: 
1 -5). However, I have disguised individual names in this study. 
2 Basically the words 'Swatow', 'Chaozhou', Teochiu' and 'Chiu Chow' appearing in this thesis refer 
to the same ethnic group or native place. For detailed explanations, see pages 38-39. 
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language in Hong Kong." (Mathews, Ma and Lui 2007: 31) 
However, there are some ethnic identities still maintained in Hong Kong. One 
can observe, for example, the continuity of Hakka identity (Constable 1994), the 
presence of many Chaozhou and Fujian associations (Choi 2006), and the religious 
festival on the island of Cheung Chau, reflecting the preservation of ethnicity (Choi 
1995). Ethnicity and ethnic consciousness does continue in Hong Kong, to some 
extent; but by what means and for what reasons? This thesis explores this social 
phenomenon by examining in depth one particular case: Kowloon City Swatow 
Baptist Church and its Chaozhou identity 
Significance and Goals 
As noted above, visible ethnic enclaves have been maintained in Hong Kong 
despite Hong Kong's transformation. Since the 1950s, scholars interested in 
anthropological studies of Hong Kong people, culture and identity launched research 
into different ethnic groups such as Tanka, Hakka, Teochiu/Chaozhou people, or 
Fujianese and so on (Aijmer 1967; Anderson 1967; Blake 1981; Guldin 1977, 1979; 
Kani 1967; Sparks 1976, 1978; Ward: 1965). However, throughout the 1980s and 
1990s, there was a re-orientation of research focus. Three major factors contributed to 
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this change of focus. First, the reopening policy of the government of the People's 
Republic of China (PRC) after 1978 led many anthropologists to stop focusing on 
study in Hong Kong, and move their studies to mainland China instead. Second, the 
emergence of a new Hong Kong cultural identity captured the attention of many social 
scientists in Hong Kong. Scholars generally agree that the cultural identity of 
"Heunggongyahrf' ("Hong Kong People,’’ 香港人)shaped mainly by Cantonese 
culture and characterized by the use of the Cantonese language has gradually been 
formed since the 1970s (Lau 2000; Lui 2002; Ma 1996; Mathews 1997). Many Hong 
Kong Chinese today consciously identify themselves as Heunggdngyahn. a cultural 
identity representing Hong Kong as a whole, which is quite different from the Chinese 
identity of mainland China. The more academic interest in ‘Hong Kong identity,’ the 
less research interest in the field of ethnicity in Hong Kong.^ 
Third, there is the obvious fact that ethnicity has become much less important to 
most Hong Kong people. Academic studies on ethnic groups in Hong Kong since the 
1980s have shown the weakening of ethnic identification. Let us discuss this in terms 
of Hakka ethnicity, the ethnicity most explored by anthropologists in Hong Kong in 
recent years. 
Hsieh (1981, 1983) shows that the voluntary associations of the Waichow Hakka 
3 For more detail about the anthropology of contemporary Hong Kong, see Evans, Grant, and Maria 
Tarn, eds. 1997. Hong Kong: The Anthropology of a Chinese Metropolis. Honolulu: University of 
Hawai'i Press. Pp. 1-10. 
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formed in Hong Kong after 1949 were losing their influence, because Hakka had 
become scattered everywhere in Hong Kong and Kowloon, the Hakka dialect was less 
spoken, and Hakka were practicing exogamy. This weakened the Waichow Hakka's 
cultural identity, and caused them to assimilate more rapidly into Hong Kong society. 
So (1997) proposes that the Hakka in Hong Kong have been in a transitional stage in 
terms of the development of their cultural identities. Originally they identified 
themselves as "Hakka" but later they switched to "Hong Kong Hakka" and at the time 
of So's writing they were in the process of changing their identities into 
"Heunggdngyahn'' According to So, several factors contributed to this phenomenon: 
the younger Hakka generation was generally enculturated and socialized in Hong 
Kong culture, which was quite different from the Hakka culture in mainland China; 
the education provided by the Hong Kong government had created a common culture 
that was erasing the cultural distinctiveness of the Hakka; there was no effective 
mechanism such as Hakka voluntary associations to maintain Hakka cultural identity; 
and the Hakka language was vanishing. More recently, Yang (2002) has 
acknowledged the fact that there has been a rapid disappearance of Hakka ethnic 
consciousness and ethnic identity in Hong Kong. Based on the fieldwork of other 
anthropologists, he argues that this has been the result of the long-term language 
policy of the Hong Kong government: The Hakka dialect was gradually marginalized, 
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while Cantonese has been rigorously promoted by the Hong Kong government, 
especially after the 1967 leftist riots in Hong Kong. Without the use of the Hakka 
dialect, Hakka culture disappeared very fast among Hong Kong people, and Hakka 
identity was replaced by Heunggongyahn identity. 
All these studies appear to show how Hakka identity, and by implication, ethnic 
identity as a whole in Hong Kong, has become less important over the past 30 years; 
Heunggongyahn identity has gradually overshadowed other ethnic identities 
beginning approximately from the 1970s (Lau 2000; Lui 2002; Ma 1996; Mathews 
1997). However, as I mentioned above, ethnic distinctions nonetheless remain. In 
certain circumstances, ethnic identity can be maintained even under the impact of 
Cantonese-Hong Kong culture and the concomitant rise of a new Hong Kong identity. 
But what exactly are these kinds of "circumstances"? By studying the Kowloon City 
Swatow Baptist Church, one can get a glimpse of them, through the examination of 
why and how an ethnic group managed to maintain its ethnicity in a church setting. 
This is the focus as well as the significance of my research. 
There are already some studies exploring the significance of ethnic persistence in 
this acculturation process. Li (1997) acknowledges that, under the impact of 
socio-cultural change in Hong Kong, Chaozhou identity among the younger Teochiu 
4 I am aware that general Chinese identity has become more and more significant since the 1980's, 
particularly after 1997. However, Hong Kong identity is still most significant and so I will focus more 
on Chaozhou identity and its relation to Hong Kong identity. 
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generation has been fading, but the older Teochiu generation insists on it and this 
prevents its disappearance. She further argues that the way to demonstrate their 
Chaozhou identity in their daily lives in the 1990s is by maintaining Chaozhou food 
habits; this kind of food behavior is full of symbolic and ethnic significance, at least 
for aged Chaozhou people. It is undoubtedly true that Chaozhou food directly reflects 
Chaozhou identity, but I think there may be other ways of keeping Chaozhou identity 
as well. As this thesis will show, Chaozhou identity can be expressed and maintained 
in a church setting, especially through the use of the Chaozhou language. 
There is another study that shows us the persistence of rural ethnicity over the 
past years, that of Hung (2001; see also Hung 1998). Hung reminds us that the Hong 
Kong culture and identity that have emerged since the 1970s were not created out of 
an empty cultural space. The cultural landscape of Hong Kong before 1970s was in 
fact made up of diversified ethnic subcultures. As one examines ethnic subcultures or 
ethnic groups such as the Tanka, Hakka and Punti communities during the process of 
cultural formation, it is apparant that these traditional identities persist, albeit in a 
transformed and more implicit form. For example, the identity of Kau Sai Tanka did 
not disappear when they migrated to urban society. Rather, it was "frozen" and may 
re-emerge at any time. For instance, it re-emerged on the birthday of Tianhou and the 
Duanwu festival in 1996，which was demonstrated by the Tanka community on Po Toi 
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Island and Tai O respectively (Hung 2001: 191-192).^ As Hung's study relates only to 
the issue of rural ethnicities, I would like to add another dimension by studying a case 
in an urban setting—ethnic persistence in the Kowloon City Swatow Baptist Church. 
Another important study worth mentioning here is Constable's discussion of 
Hakka identity and its relationship to Christianity (Constable 1994). In general, 
Constable's work shows us how rural Hakka Christians of Shung Him Tong, situated 
in a village of Fanling, Hong Kong New Territories, perpetuate their Hakka identity 
by linking their identity to Hakka and Chinese history over the past several hundred 
years. That is to say, the Hakka identity is best understood as a social process based on 
interpretations of history, which involve family stories, social memory, and 
documented history. In addition, as this group shares its community life through a 
Christian church, she concludes that their religious activities reinforce not only their 
Christian belief but also their Hakka identity (see also Lozada 1999: 152-153). In 
short, Christianity plays an important role in their construction of a Hakka identity. 
Constable's main focus is to explore the reasons why the Hakka Protestants of 
Shung Him Tong appeared to be far more willing to acknowledge their Hakka identity, 
and far more reflexive about their Hakka identity, than other Hakka people in Hong 
5 Hung's study helps us to see the continued existence of rural ethnic identities in relation to the 
cultural identity of Hongkongese (i.e. “Hhmggdngydhn”）, and to understand that the cultural identity 
of Hong Kong is often not an all-embracing identity among the residents of Hong Kong. However, he 
does not much explain the underlying reasons for the re-emergence of ethnic identity as well as in what 
way this ethnic identity has been kept continuously. It is my attempt in this thesis to find out these 
important aspects of ethnicity through ethnographic research on a Christian Chaozhou church. 
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Kong. What social and historical factors underlay Hakka conversion to Christianity? 
How did the change in religious orientation influence the social organization, the 
belief system, and the ethnic identity of the people of Shung Him Tong? And what 
advantages and difficulties were associated with maintaining both Hakka and 
Christian identities? (Constable 1994: 6) 
My own research is broadly similar to Constable's, but also differs in crucial 
respects. Firstly, the scope of Constable's research is deep and broad; it touches on a 
variety of topics and themes, especially the problem of the dual identity of Hakka and 
Christian, as well as the construction of Hakka identity under the influence of 
Christianity. However, my research area is narrower, concentrating mainly on why 
and how a Swatow Baptist church can help its members to maintain their Chaozhou 
identity. Secondly, my study targets a particular group of Chaozhou Christians in an 
urban area whereas Constable selects a group of Hakka Christians in a rural 
community. Thirdly, it has been almost 20 years since Constable did her field work in 
Hong Kong in 1986-1987 (Constable 1994:5); so my research can be seen as an 
updated study on the subject of Christianity and ethnicity. Fourthly, as there has been 
much debate over the cultural issue of Hong Kong identity and Chinese identity since 
the 1980s, I will pay more attention to the discussions of the persistence of the 
Chaozhou identity vis-a-vis the socio-cultural changes within Hong Kong and the 
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emergence of Hong Kong cultural identity. 
To sum up, in order to explore the preservation of ethnic identity in the process 
of acculturation, modernization and urbanization, I have researched a Christian 
Chaozhou community in a Hong Kong urban setting. My thesis will investigate the 
reasons why the Chaozhou church under study continues to emphasize that identity 
and how they succeed in doing that. The purpose of my research is to show that 
Chaozhou identity, with the help of religion, does persist under certain circumstances, 
and even under the cultural and linguistic (i.e. Cantonese) influence of the identity of 
"Heungg6ngyahrf\ One thing worth pointing out is that my research is conlined to the 
discussion of the Chaozhou identity of this particular church. I have no intention to 
investigate the persistence of Chaozhou identity of the Teochiu in Hong Kong as a 
whole. The goals of my research are to explore the following research questions: 
1. Why has the church continued to hold on to Chaozhou identity for such a long 
period of time? 
2. What are the cultural means and symbols that have been used by the church to 
maintain its Chaozhou identity? 
3. How does the church construct and express the Chaozhou identity of its members? 
What mechanisms does it use in its shaping of Chaozhou identity among church 
members? 
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4. What are the perceived notions among church members regarding the ethnic 
identity of 'Chaozhou People'? Are there any differences between the older 
generations and the younger ones? 
5. What are the complex dynamics between the ethnic identity of ‘Chaozhou People’ 
and the cultural identity of "Heungg6ngyahn'\ as understood by the church 
members? 
6. How do the church leaders respond to the socio-cultural threats that seem to 
weaken the persistence of Chaozhou identity? 
Fieldsite Specification 
There is a fundamental question to address before going further in this 
investigation: Why focus on a Christian Chaozhou church for the study of the 
persistence of ethnicity in Hong Kong? My answer is simply that ethnic groups may 
be more likely to be identified in ethnically-based churches than in any other sphere 
of life. Generally speaking, the ethnically-based churches hold Sunday service once a 
week; they also provide many religious gatherings on a weekly basis and in an 
organized manner. This has ‘naturally, provided an excellent opportunity for group 
members to interact with each other as well as to proclaim their markers of identity, 
1 0 
such as speaking their own language, retaining their cultural elements, emphasizing 
the name of the group, or communicating with each other according to their own 
social structures and hierarchies and so on. This kind of gathering has certainly 
created and reinforced positive group feelings that may separate them from other 
groups. It is practically impossible to detect any ethnic grouping in many other 
settings in present-day urban Hong Kong, such as housing, workplace or school. In 
these kinds of settings, people of Hong Kong usually intermingle with each other in 
such a way that it is quite hard to identify any ethnic group; it is also difficult to find 
out any clue relating to ethnicity. 
Of course it has been noticed that there are some ethnic associations established 
by different ethnic groups in Hong Kong, such as those related to district of origin, 
neighborhood, commercial network, folk temple activities or seasonal religious 
festivals and so on; this could surely be treated as another appropriate channel to 
study the maintenance of ethnicity. For example, John Myers (1981: 275-288) 
explored traditional Chinese religious practices in an urban-industrial setting (using 
Kwun Tong as an example) in the 1970s; he concluded that in Kwun Tong the Teochiu 
have definitely used the temple not just for religious activities, but also to consolidate 
their solidarity and ethnicity. “In each instance, the promoters, the organizers, and the 
chief participants were Chiu-chow [i.e. Teochiu/Chaozhou people]. This provides 
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evidence that the festivals serve not only as a symbol of religious devotion but also as 
an instrument for promoting and expressing Chiu-chow solidarity." (Myers 1981: 286). 
While it is entirely appropriate to approach these kinds of ethnic associations for 
studying the issue of ethnicity, selecting a Christian ethnic community is also 
reasonable and legitimate. As I mentioned previously, in a church setting, the 
frequency of holding religious gatherings as well as building social connections 
among members in a systematic way is very high, thus creating a great potential to 
reinforce positive group feeling. It is therefore not difficult to explore the issue of 
ethnic persistence in an ethnically-based church. 
Besides, there is a personal reason why I choose to study the Chaozhou identity 
of this particular church: I am a non-Chaozhou-speaking Chaozhou Christian with a 
Cantonese Baptist background. Although I do not speak Chaozhou and hold on to the 
Chaozhou identity very lightly, my native place is actually Chaozhou. I believe by 
researching the ethnicity of this Chaozhou Baptist church, it can show me not only the 
differences between the Chaozhou Baptist church and the Cantonese Baptist church, 
but also the detailed background of my ethnic roots. To a certain extent, this study will 
enhance my knowledge of my ancestors, and perhaps, help me to know more about 
myself. 
In 1938，a group of Chaozhou Baptist migrants from the Chaoshan Region of 
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mainland China settled in Hong Kong for a new beginning. They decided to form a 
church in the district of Kowloon City, and called it the Kowloon City Swatow Baptist 
Church. As we can see, they intentionally added the Chinese characters ‘Chaozhou 
People'(掉月人）in the name of the church at the beginning, showing that they were 
concerned about their ethnic origin and identity. Almost 70 years have passed since 
the establishment of this church in Hong Kong, and it is still growing; it uses the 
Chaozhou language in worship services, choirs, prayer meetings and women 
fellowships to create a sense of compatriot feeling among church members; it also 
uses the Chinese characters ‘Chaozhou Language'(潮語）in the church's name.6 
Bearing this general impression in mind, one can logically infer that, although Hong 
Kong has experienced a radical socio-cultural transformation and has gradually 
formed a unique cultural identity, that of ''Heunggongyahn'' during the last three to 
four decades, ethnic identity persists under certain circumstances. Therefore, it seems 
to be appropriate to go to this particular fieldsite to find out in detail about ethnic 
persistence, and the role played by the church in maintaining this ethnic persistence. 
6 In 1953, the Kowloon City Swatow Baptist Church decided to use the Chinese characters 'Chaozhou 
Language' to replace the original 'Chaozhou People' in its name. 
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Literature Review 
The relevant literature for my research is reviewed under five categories: (1) 
Theories of Ethnicity; (2) Religion and Ethnicity; (3) Ethnic Studies in Hong Kong; (4) 
Christianity and Ethnicity in Hong Kong. (5) Christian and other Religious Studies in 
Hong Kong 
Theories of Ethnicity 
According to the scholars in the field of ethnicity, there are three competing 
approaches to the understanding of ethnicity. The first one is ‘Primordialist,. Roughly 
speaking, it asserts that ethnic identification is based on deep, ‘primordial’ 
attachments to a group or culture, such as those attributes of shared language, shared 
religion, shared customs, shared history and shared blood (Geertz 1963: 105-157; see 
Hutchinson and Smith 1996b: 32-33). The second is ‘Instrumentalist,. In stark 
contrast to ‘Primordialist，，it treats ethnicity (including the attached cultural symbols, 
values and practices) as a political instrument manipulated by cultural elites in their 
pragmatic pursuit of interests, advantages and power (Cohen 1969: 183-201; see 
Hutchinson and Smith 1996b: 33; Cohen 1974). The third is ‘Constructivist,. This 
1 4 
view emphasizes the contingency and fluidity of ethnic identity, treating it as 
something which is made in specific social and historical contexts, rather than treating 
it as a ‘given,. In other words, it highlights the situational and contextual character of 
ethnicity in the process of identity formation and maintenance. We can treat it as an 
attempt to synthesize the first and the second type of approach (Sokolovskii and 
Tishkov 2002: 190-192; Hutchinson and Smith 1996a: 7-10; Hutchinson and Smith 
1996b: 32-34; McKay 1982; and Scott 1990). 
I will employ these three theories of ethnicity together. The members of this 
church always like to express their deep feeling towards their ancestors, place of 
origin, customs and lifestyles (primordialist dimension). The Teochiu of Hong Kong 
in the 1940s through the 1960s usually united together for more resources because 
they were routinely surrounded and suppressed by the Cantonese, the dominant 
population in Hong Kong (instrumentalist dimension). In facing the new situation 
since the 1970s, the church leaders of this church are generally willing to make 
pragmatic adjustments in matters of ethnicity (constructivist dimension). 
Religion and Ethnicity 
There are some sociological and anthropological studies explaining how religion 
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plays a role in the maintenance of ethnic identity. Ismail (1993) examines the Siamese 
(the Malaysian Thai) and the social organization of Theravada Buddhism as practiced 
in a village in Kelantan, Malaysia, a place which is predominantly Malay and Islamic. 
He argues that it is through Buddhism that the Siamese have been able to maintain 
their distinctiveness as an ethnic group vis-a-vis both Malays and other ethnic groups, 
including the Chinese. It is especially remarkable to find that the religious elite are 
almost exclusively Siamese, and because of this they ensure their dominance in this 
social and religious organization. Yang (1999) points out that Chinese Christians in 
America are holding the ‘adhesive, identities of Chinese, Christian and American in 
creative tension on their own terms, and the Chinese church (mostly evangelical 
conservative) is a social mechanism that enables the new Chinese immigrants 
selectively to assimilate into American society, while at the same time selectively 
preserving what is considered desirable from the standpoint of Chinese culture and 
values. In a word, they can be said to be truly holding the identities of Chinese, 
Christian and at the same time American. 
Guest (2003) reiterates that religions (including Buddhism, Daoism, Roman 
Catholic and Protestant Christianity) are important to the recent Fuzhou immigrants in 
Chinatown in New York City. The lives of these immigrants have been extremely 
difficult, but because of the ethnic religious organizations they brought with them in 
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the process of migration, they could then overcome the hardship of life in a foreign 
land. Part of his research is to find out how the religious associations use language 
and provincial culture as basic resources for the survival of the immigrants. Min 
(2005) affirms that there are two ways in which immigrants or ethnic groups preserve 
ethnicity through religion: participation in a congregation (such as a Korean Protestant 
Church in New York City) and practice of religious rituals at home (such as a Hindu 
Temple in New York City), though some groups depend upon one mechanism to a far 
greater extent than the other (Min 2005: 118). 
Ethnic Studies in Hong Kong 
The early studies on ethnic groups in Hong Kong were in the late 195()s to 1960s, 
and their main focus was on two ethnic groups, namely the Tanka boat people 
(Anderson 1967; Kani 1967; Ward 1965) and the Hakka (Aijmer 1967; Blake 1981). 
Later, three other students of anthropology joined this research area in the mid-1970s. 
They were Gregory Guldin (1977, 1979) who studied the Fujianese in North Point, 
Hong Kong Island, Douglas W. Sparks (1976, 1978) and Soo Ming-Wo (1980), who 
studied the Teochiu/Chaozhou people in Hong Kong. Guldin (1997: 25-50) 
reconstructs the Hong Kong folk model of ethnicity, and shows the different levels of 
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ethnic identities from a Hong Kong perspective, proving an excellent analytical tool 
for researching ethnicity in a Hong Kong setting. Sparks's studies "Unity is Power: 
The Teochiu of Hong Kong” (1978) is especially relevant to this research as it 
emphasizes the social interactions in Teochiu religious associations, this has helped 
me to perceive how Chaozhou Christians interact with each other in a church setting. 
Three recent Hakka studies should also be noted. Hsieh (1981, 1983) analyzes 
the different stages of the Waichow Hakkas' migration to Hong Kong in terms of their 
social background, settlement pattern and influence. He especially analyzes the role of 
the Waichow Hakkas' voluntary associations in urban situations. He affirms that these 
kinds of associations perform social, political, economic, cultural, and recreational 
services to assist their members in adapting to modem urban situations, and are 
established by observing traditional organizing principles. As a result, they are a 
mechanism for perpetuating and preserving Hakka tradition and culture. However, 
Hsieh also detects several obstacles which may hinder their further development as 
cultural mechanisms for preserving Hakka culture, such as the fact that Hakka now 
live scattered throughout Hong Kong, the vanishing of Hakka language and so on. 
So (1997) describes several factors contributing to the weakening of Hakka 
cultural identity in Hong Kong over the past years. For example, the socialization 
experience of the younger Hakka generation in Hong Kong is quite different from the 
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older generation, and that creates a sense of ethnic detachment among local-bom 
Hakka youngsters. It is Hong Kong education that functions as a transitional 
institution, helping the young Hakkas to assimilate into Hong Kong society by 
creating a new common culture. Lack of a powerful Hakka social structure that 
strengthens the unity of Hakka associations as well as integrates Hakka culture is 
another reason for the weakening of Hakka identity. Other factors include the 
vanishing of the Hakka language, lack of knowledge of this native place, and 
alienation from Hakka culture due to the practice of exogamy. Yang (2002) points out 
that although there are many Hakkas and Hakka associations in Hong Kong, Hakka 
consciousness and identification has faded out rapidly over the past decades. There 
are two reasons for this phenomenon. First, there is the long-term language policy of 
the Hong Kong government; Cantonese has been promoted as the core element for 
Hong Kong identity construction, and thus Hakka language has been marginalized. In 
addition, under the influence of urbanization, the public space in Hakka villages that 
facilitates the practice of the Hakka language has been diminishing, and this has also 
caused the rapid vanishing of the Hakka language. Second, in the construction of 
Hong Kong identity, little effort has been made by the Hakkas to preserve their 
identity. One hardly finds any Hakka element in the core values of the localization 
movement in Hong Kong. Cantonese consciousness then prevails in this interactive 
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process. 
As for the Teochiu of Hong Kong, Li (1997), as earlier discussed, has studied the 
food habits of Hong Kong Chaozhou people, exploring how they use food as medium 
to construct and maintain their ethnic identity. She mentions that the local-born 
younger Chaozhou generations have embraced the Hong Kong cultural identity that 
has emerged since the 1970s, rather than the Chaozhou identity that was much 
treasured by their parents. The older Chaozhou generations then exerted much effort 
to maintain their Chaozhou identity by keeping many Chaozhou food habits. She also 
contends that this emphasis on Chaozhou food by the older Chaozhou generations is a 
primary means to express their Chaozhou lifestyles in Hong Kong, as this cultural 
practice would incur less interference from the general public, and provides a social 
space for ethnic continuity. Li further explains that the Chaozhou food habits carry 
two deeper contemporary meanings, which go beyond the original ethnic connotation. 
They symbolize the Hong Kong spirit of acquiring wealth, and serve as a constructive 
element for Hong Kong identity. 
Christianity and Ethnicity in Hong Kong 
There are several studies in this area that are closely related to my research topic. 
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Soo (1980) explores the Swatow churches' internal organization as well as its 
relations to wider external contexts such as the American Baptist Missions in Hong 
Kong, the Baptist Association of Hong Kong, and even the Hong Kong government. 
He explains in this work how the larger socio-historical environment has shaped 
religious and structural change in a non-Western social setting (Soo 1980: 10-27). 
Soo's work is especially informative about the social organization and networks of the 
Swatow Baptist churches during the 1940s-1970s. 
As mentioned earlier, Constable's study shows us how Hakka Christians 
conceive their Hakka identity in relation to Hakka and Chinese history as well as how 
Christianity has influenced their Hakka identity (Constable 1994: 4; 1996: 100-101). 
She contends, firstly, that the church provided a setting in which Hakka identity was 
assumed, and could be nurtured and articulated. Secondly, conversion to Christianity 
also helped create a reason to perpetuate Hakka identity. Whenever a Hakka became a 
Christian (i.e. accepting a foreign faith), this would be regarded by non-Christian 
Chinese as an act of abandoning Chinese identity. In order to defend this, asserting 
Hakka identity became an important way for Hakka Christians to reconcile their 
Chinese and Christian identities, and to claim that they could be both. As a result, 
Hakka identity was perpetuated. Thirdly, Christianity also influenced and severely 
limited the form Hakka identity could take in the church. Certain traditional Chinese 
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activities would be disapproved of (for instance, bowing or burning incense at the 
grave of an ancestor) in order to avoid any kind of religious syncretism (Constable: 
1994: 4-5; 1996: 100-101). In Constable's work, the most valuable part for my 
research is her examination of the Hakka church community and daily life (Constable 
1994: 61-96): The Hakka church community is set apart, labeled by outsiders and 
experienced by members as different. Despite their various ties to the outside world, 
their family life, gender roles, social life, entertainment, economic and political 
organization, and many weekly activities are all centered around the Hakka church. 
And because of this, Constable claims that some understanding of these phenomena 
may help to define the identity of this Hakka Christian community (Constable 1994: 
62). Furthermore, according to Constable, her main focus is that this Hakka 
community seeks to re-appropriate the meaning of ‘Hakka,，and to contest the stigma 
they believe is associated with it. The Hakka identity of this community is not simply 
manipulative of material resources or local political power; it involves control over 
symbolic meanings, in this case, power over the other dominant and hegemonic 
implications of Hakka identity (Constable 1996: 108). 
Liu's study (1999) shows us how the Tanka boat people of San Mun Tsai, as a 
corporate body, use rituals and religious symbols (including traditional religious 
beliefs and Christianity) as instruments of resistance or expression of compliance, to 
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negotiate their social status while asserting their identity as waterbome people. She 
argues that the boat people as an ethnic underclass have actively sought ways to resist 
the domination of the powerful. Hui (2001) explains in detail the historical 
development and expansion of the Hong Kong Teochew Church, as well as its social 
function after World War II. He assumes the existence of Teochew identity and based 
on that he further elaborates how it helps to expand church ministries as well as to 
make contributions to the Hong Kong society. This is an in-depth and substantial 
historical study on Chaozhou churches; it touches on the issue of ethnic identity only 
indirectly. This work provides much useful historical material about the Teochiu and 
the Chaozhou churches in Hong Kong from the 1940s through the 1990s. Ng's work 
(2005), though mainly a historical study of Hong Kong Minnan Church, also touches 
on the topics of the Minnan traditions and the process of indigenization of these 
churches in Hong Kong. She has collected much concrete data about the I long Kong 
Minnan Church and her two chapters on the issue of ethnicity from the perspective of 
a religious insider are important references. 
Christian and other Religious Studies in Hong Kong 
Works on the history of Hong Kong Christian churches in general are also 
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relevant to my research. Wong (1974) examines in detail the history of Baptist 
missions in Hong Kong over the past hundred years, particularly the Western Baptist 
mission work on the Teochiu in Hong Kong and in Shantou, Guangdong Province, 
which is highly useful. Lau (2003) focuses more on the general religious situation of 
the Hong Kong Chinese churches from the 1840s through the 1860s; a period 
regarded as the foundation of Hong Kong Chinese churches. This is also the initial 
phase of the Baptist missionary work among the Hong Kong Chaozhou people. This 
work provides a broad historical background for understanding the development of 
the Chaozhou Baptist church in the mid-19 '^^  century. Ying (2004) contends that, after 
the establishment of the PRC Government in 1949, together with the retreat of many 
Western missionary organizations from China, the Hong Kong Christian Church has 
occupied a 'unique' status. The significance of the Hong Kong Christian Church is to 
be interpreted on its own terms, not as an extended-mission point of missionary work 
in China. The rapid development of the Christian churches in Hong Kong since the 
1950s is to be understood in light of this historical framework. 
Chan's work (2002) explores the broad subject of religions in Hong Kong. It 
includes research on religious theories, Chinese folk religions, Roman Catholic 
churches. Christian churches, Islam and even New Religious Movements. Three of 
these chapters are especially relevant to my study. The first one concerns how the Jiao 
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Festival in Cheung Chau reinforces ethnicity (Chan 2002: 199-221); the second is 
about how the Chaozhou people use the temples in Kwun Tong to reinforce their 
ethnic solidarity in the 1970s (Chan 2002: 252-265). The third is the social welfare 
service provided by the Christian churches of Hong Kong from the 1950s to the 1990s; 
it describes the social connections between the Christian churches and Hong Kong 
society from a historical perspective (Chan 2002: 351-368). These three articles 
define the role of religion in shaping ethnicity as well as its social function in a 
particular context. 
Theoretical Orientation 
The theoretical orientation of this study is generally based on a combination of 
the interpretive approach in anthropology and the constmctivist approach in ethnicity. 
The overall approach will be to pay close attention to informants' experiences, 
identifying certain categories and concepts that emerge from text, and linking these 
data into substantive and formal theories (Bernard and Ryan 1998: 607-611; also 
Bernard 2002: 462-476). In addition, I will devise appropriate tables to rearrange my 
data so that I can make proper comparison and contrast. The principle of grounding 




In this thesis, based on my general understanding of the interpretive approach, I 
will provide sufficient narratives and discourses together with the native point of view 
on the one hand, and reflect on such accounts from my own perspective on the other. 
Put in another way, though it is central to explain actions in terms of the intentions 
and purposes of individual actors from within, I see my role as that of an ethnographer 
who is able to facilitate a meaningful explanation from without as well. In addition, as 
seeing the active negotiation of meaning is so important, I also stress the 
differentiated competing discourses and multiple voices within a socio-cultural 
context (Fischer 1997: 263-265). 
The concept ‘thick description' introduced by Geertz (1973: 3-30) is employed as 
the basic interpretive framework in this thesis. Although observable cultural data have 
been collected as much as possible, and also have been sorted into various categories 
for further analysis, the main focus in my work is to perceive the meanings and to 
search for significance from all these cultural data. The ideal goal has been to look for 
different layers of implications and references within a socio-cultural milieu. 
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Moreover, careful attention to detail and context is also regarded as a proper way to 
explicate the meanings of different kinds of behaviors, which is characterized by a 
complex specificity and circumstantiality. In short, my approach is an integration of 
description with interpretation; it is an effort to engage in both an observational and 
interpretive activity (Rapport and Overing 2000: 349-353; Rhum 1997: 466; Moore 
2004: 262-264). 
Constructivist Approach 
As mentioned earlier, a constructivist approach can include both the primordialist 
and the instrumentalist approach; they are not mutually exclusive to each other 
(Sokolovskii and Tishkov 2002: 192; Constable 1996: 107). This is an integrated 
approach that provides us a broad spectrum and framework to grasp the different 
meanings of ethnic identities in different contexts. Accordingly, I emphasize the 
contingency and fluidity of ethnic identity, treating it as something which is 
constructed in accordance with the prevalent economic, psychological or social 
conditions in the society. I discard the notion of ethnic ‘essentialism’ in which markers 
of identity could be seen as being automatically passed down from one generation to 
another. In other words, I look for the situational character of ethnicity in this church, 
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paying special attention to the dialectics of the objective and the subjective in the 
process of identity formation and maintenance (Sokolovskii and Tishkov 2002: 
190-192; Hutchinson and Smith 1996a: 7-10; Hutchinson and Smith 1996b: 32-34). 
Seen in this way, although the notion of agent and agency are highlighted in my study, 
the social conditions as well as the implied social constraints are not neglected. I 
attempt to maintain a balance between the capacities of individuals and the limitation 
imposed by structural constraints (Rapport and Overing: 2000: 1-2). 
In addition, two co-related theoretical approaches in ethnicity are also employed 
in this study. First, it is necessary to make a distinction between ethnic identity and 
cultural identity. Ethnic identity refers to ethnic identification with a particular ethnic 
category; cultural identity refers to cultural expression. Individuals identifying with 
the same ethnic category may emphasize different cultural traits or features in 
expressing their ethnic identity (Tan 2004: 26, 73, 109). For example, the Babas of 
Malacca are generally referred to as localized ethnic Chinese; this is an ethnic identity. 
In expressing their ethnic identity, they use cultural features such as language 
(speaking Baba Malay) and Chinese rites (such as worshipping ancestors and Chinese 
deities) as important components of their cultural identities (Tan 2004: 72-73, 103). In 
addition, it is also important to note that the Baba may continue to identify themselves 
as Baba, but their cultural expressions vary through time and space (Tan 2004: 73). 
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Second, one can analyze identity according to three components: the label, the 
subjective identification, and the objective expression of identity. While the label 
refers to the name of an ethnic group, subjective identification of identity conveys the 
meaning of members' ethnic identification with their own group, and objective 
expression of identity refers to how group members use certain cultural features to 
express their identity. ‘Socialization’ is crucial to the understanding of the subjective 
component because it influences the way in which individuals find a certain ethnic 
identity meaningful and natural (Tan 2004: 107; see also 26, 72-73). 
These two co-related theoretical tools enable me to check how the Chaozhou 
church members perceive their ethnic identity in relation to their cultural identity. 
Moreover, in analyzing the identity of an ethnic group such as the Chaozhou 
Christians, the proposed three-component model seems to be an effective way to 
organize a large amount of collected data into proper categories. 
Research Methods 
The ethnographic research of my study involved four components: conducting 
semi structured interviewing with selected church members; conducting informal 
interviewing with other church members when I was participating in church activities; 
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doing participant observation in Sunday services and other church activities; and 
reviewing church publications. 
My fieldwork was done in this church from March 2006 to February 2007. 
Between March and May 2006, I started to take part in their Sunday services once a 
month. Later I became involved broadly and intensively in summer 2006 (from June 
through August). This was the period in which most of the data-collection work 
mentioned above was completed. I then resumed attending the Sunday service once a 
month from September 2006 through February 2007 so that I could maintain a 
somewhat close connection with this church. Usually I took notes during or 
immediately after joining all kinds of meetings and activities. 
Personal Interviews 
I conducted 21 in-depth and tape-recorded personal interviews with church 
members, in which 18 people were Chaozhou Christians and three others were of 
non-Chaozhou background. They were the key informants in my research; about half 
of them were arranged by the senior pastor and the other half were on my own 
initiative and through my own channels. Each interview took one to two hours to 
complete. Most of the informants spoke to me in the church while others were 
3 0 
interviewed in their office or home. I tried to maintain a good representative sample in 
terms of church position, years in the church, sex and age. Speaking generally, 
one-third were female while two-thirds were male; almost half were just ordinary 
church members while more than half were church leaders. Most of the interviewees 
had been in the church for a number of decades while a few of them had been in the 
church for just a few years. Their age ranges were quite evenly spread from the 
twenties to the eighties. 
My objectives in interviewing were mainly to know, apart from their general 
backgrounds, why they were persistent in holding on to their Chaozhou language and 
Chaozhou identity; what were their views and attitudes on the notion of 'Chaozhou 
people', and in what ways this related to the cultural identity of "Heung^ongyahn''; 
and how they expressed their Chaozhou uniqueness in a church or other settings. In 
addition, I asked them about how church policies relate to the issue of Chaozhou 
language, as well as their sense of belonging towards the church and their own 
ethnicity and so on. Interviews were conducted in a semistructured manner, and while 
most of the interviewees were encouraged to respond to all the ‘set questions', some 
of them were particularly probed to give answers in certain areas because they were 
the most informative and competent persons in these particular areas. For example, 
they were asked to respond to the questions related to the roles of female Christians in 
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family and in the church; what was the stance of the senior pastor regarding the 
continued practice of Chaozhou language, or what were the operational procedures in 
the election of deacons in the church, and so on. 
Informal Interviews with Church Members 
Informal interviews with church members were also a good way to obtain 
valuable information for my research. There were many opportunities to talk to them 
during my summer involvement with the church. I usually wrote down what they told 
me as well as my own reflections. Later this was found to be very useful as it could be 
weaven into my argument when I wrote out my thesis. As a general practice, I always 
did my best to reveal my role as a researcher at the appropriate time to my informants, 
so that any data disclosed in this thesis would not bring embarrassment to them. 
Participant Observation 
Doing participant observation was another important channel to collect data for 
my research. I exercised this method both in Sunday services and in other church 
activities. The Sunday service is the most important public ritual of Protestant 
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Christianity. Many church members come and gather together to worship and build up 
social relationships with each other. From June to August 2006, I participated and 
observed the service as many times as possible. However, I extended this kind of 
participant observation for a longer period of time from March to May 2006, and 
September 2006-February 2007. 
Usually there are many church activities promoted during the summer season, for 
example, different retreats and camp programs, home visitations, conferences, sports 
activities, trainings, small group gatherings, or interest groups and so on. In the 
summer of 2006, I did my best, with the permission of the senior pastor, to join as 
many of these activities as possible. 
In doing participant observation, I usually observed the nature of the program, 
the purpose of gathering, the organization pattern, the message contained therein, the 
language they use, or how they interact with each other, and any symbols displayed 
and so on. The purpose of observation was to find out how these kinds of activities, in 
one way or another, may be linked to the Chaozhou traditions, customs and ethnicity. 
The rationale is that I believe wherever these kinds of activities embodied with 
Chaozhou features appear, they will strengthen the ethnic identification of the church 
members involved. My task is to unpack them and to give explanations. 
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Review of Church Publications 
Apart from the literature obtained from university libraries, I collected as many 
as possible past and present publications published by this church, such as weekly 
bulletins, periodicals, commemorative issues, conference minutes, photos, religious 
tracts, brochures, booklets and pamphlets and so on. On reading and analyzing this 
material, I found much relevant data that would contribute to the construction of my 
thesis. For example, I saw the updated news and activities of the church in the weekly 
bulletins; I learned the details of short-term mission work in the Chaoshan Region of 
China in the mission booklets; I knew more about the history of the church in the 
commemorative issues; I found the list of elected deacons and the work reports of 
different divisions of the church in the annual church reports; and I understood more 
about the background and composition of the women ministry in the special issue 
published by the women fellowship. 
Structure of the Thesis 
Chapter one is an introductory chapter, explaining why and how I have 
conducted research on this topic related to ethnic identity and Christianity. I discuss 
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the continuing existence of ethnic communities in today's Hong Kong, and also 
discuss my fieldsite, relevant anthropological literature, and theoretical perspective 
and research methods. 
Chapter two provides background information related to the Swatow Baptist 
Church. It touches on areas such as introducing the Chaoshan Region of Guangdong 
Province, explaining the general situation of the Chaozhou people/Teochiu in Hong 
Kong, relating the church to the larger religious network of the compatriot ethnic 
churches, and sketching the complex relationship between the foreign Baptist 
missionaries and the Swatow Baptist churches over a hundred years. 
Chapter three describes ethnic identity as demonstrated by the Kowloon City 
Swatow Baptist Church. The observed ethnic expression can be examined in three 
tiers: the label, the external features of ethnic identity and the subjective experience of 
church members. These findings are mainly drawn from two sources: personal 
observation and in-depth interviews. In a word, this chapter explains in a descriptive 
way the continued ethnicity of this church. 
Chapter four probes into the underlying reasons why members of this church 
insist on speaking the Chaozhou language and holding Chaozhou identity. In this 
chapter, I introduce five explanations generally offered by the church members for 
this. However, I propose my own psychocultural explanation after a thorough 
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examination of this issue. The cultural concept of ‘our own people' prevalent among 
Chaozhou people is especially reviewed as this is crucial to the forming of a 
psychocultural explanation. 
In Chapter five, I attempt to reveal the church mechanisms reinforcing ethnicity. 
This involves discussion of “how”，as against the previous discussions of “what’ 
(chapter three) and "why" (chapter four). There are two kinds of church mechanisms 
observed: the mechanisms of naturalization and mechanisms of persuasion. Through 
these two mechanisms that the members of this church are constantly reminded of the 
importance of their Chaozhou legacy, which can be demonstrated by the use of the 
Chaozhou language and the positive attitude towards their own ethnic identity. 
Chapter six is the concluding chapter. I summarize the findings and the insights I 
have obtained throughout the researching process, showing the what, why and how of 
the preservation of ethnicity in this church. The major implications are delineated in 
three perspectives: Ethnicity's relation to the church itself, to the Hong Kong society, 
and to the Christian faith. 
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Chapter 2. The Chaoshan Region, Chaozhou Immigrants, 
Swatow Baptists and the Compatriot Ethnic Churches in 
Hong Kong 
In order to understand why and how the Kowloon City Swatow Baptist Church 
remains an ethnic church over the long process of acculturation in Hong Kong, it is 
important to grasp some basic knowledge related to the background of this church. 
Firstly, as most of the church members are ethnically Teochiu/Chaozhou people, 
we need to identfy who the Teochiu are and where they come from. They originated 
from the Chaoshan Region in Guangdong Province, China. An outline of this place is 
given in the section ‘An Overview of the Chaoshan Region,. Secondly, there are also 
many Teochiu/Chaozhou people in Hong Kong. The members of this church 
undoubtedly share with other Chaozhou people some common experience and cultural 
features. I will touch on this point in the section ‘Chaozhou Immigrants and the 
Teochiu in Hong Kong'. Thirdly, since the establishment of ethnic churches in Hong 
Kong in the mid-20^^ century is a prominent phenomenon, one would not have a full 
understanding of this church unless one studies it in relation to other ethnic churches. 
These I have termed ‘compatriot ethnic churches' in this thesis. Thus we have another 
section 'The Compatriot Ethnic Churches in Hong Kong,. Lastly, this church comes 
from a Baptist tradition rooted in the United States; thus I will introduce the American 
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Baptist missionary efforts made in Shantou and Hong Kong. 
Before we delineate these four sections, let us first grasp some basic ideas about 
the terms we encounter frequently in this field. 
氺 Chaozhou: This is Mandarin pinyin of the Chinese words 掉月州 . I ts literal 
meaning is ‘Tide Prefecture'. In a narrow sense, it refers only to Chaozhou 
Prefecture, but broadly speaking, it refes to three prefectures as a whole located 
in the southeastern part of Guangdong Province, People's Republic of China: 
Chaozhou, Shantou and Jieyang. Chaozhou in this broadest sense is equivalent in 
meaning to the other term, 'Chaoshan Region'. 
* Chaoshan Region: This refers to the coastal areas of Chaozhou, Shantou and 
Jieyang in the southeastern part of Guangdong Province, where the Chaozhou 
language and its cultural practices are widespread. It is a contraction of the 
names of these two administrative areas: Chaozhou and Shantou. 
氺 Chiu Chow: The Cantonese pronunciation of the word 'Chaozhou'. 
氺 Teochiu/Teochew: The Chaozhou pronunciation of the word ‘Chaozhou’. In this 
paper, when referring the Chaozhou people as an ethnic group, I will use the 
term Teochiu. In other situations, I will use ‘Chaozhou people' instead. 
氺 Swatow: Early English transcription of the Chaozhou pronunciation of the word 
‘Shantou，，a port city in the Chaoshan Region. When the Kowloon City Swatow 
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Baptist Church uses it in the name of the church, it signifies that the church 
originated from Shantou Prefecture, and traces its root from this native place. 
An Overview of the Chaoshan Region 
The members of this church are Teochiu, not native Cantonese. Most of them 
migrated from the Chaoshan Region in Guangdong Province, China. Below (Map 1) 
is a map showing the location of the Chaoshan Region and Hong Kong. 
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M a p 1 : Locat ion of Hong Kong and the Chaoshan Region in G u a n g d o n g Province 
Situated in the southeastern coast of Guangdong Province, the Chaoshan Region^ 
has marked itself linguistically and culturally as a unique place. It borders Fujian to 
the northeast, Meizhou to the northwest, Shanwei to the southwest, and the South 
7 The simplified expression o f Chaoshan Region' is 'Chaoshan'. 
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China Sea to the southeast. It encompasses three prefecture-level cities of Chaozhou, 
Shantou and Jieyang, and covers an area of about 11346 square kilometers (Lin and 
Wu 2001: 1). From a cultural point of view, it has been greatly influenced by the 
Min (閩）culture from Fujian since the Song (960-1279) and Yuan (1271-1368) 
Dynasties. Its cultural practices therefore come closer to the southern part of Fujian 
than to most of the areas of Guangdong Province, although it is located in the latter 
geographically (Huang 1997: 57-58; Leng 1999: 9-10). 
The Chaoshan area was officially arranged by the emperor as an administrative 
district with the name of 'Chaozhou' in the early years of Sui Dynasty (581-619). The 
term 'Chaozhou' has been used for more than a thousand years, and thus has become 
a conventional concept for this area. However, with the rise and development of the 
city of Shantou (Swatow) as a treaty port since the Treaty of Tientsin in 1860, the 
Chinese created ‘Chaoshan’as a new name for this place. The term ‘Chaoshan’ has 
widely used during the late Qing Dynasty (1644-1912) together with the traditional 
term 'Chaozhou' (Chen 2001: 36-37). 
The Chaoshan Region is one of the best-known places for emigration in Chinese 
history. Emigrants can be traced back as early as the Sui and Tang Dynasties 
(581-907), but it was not until the late Song Dynasty and the early Yuan Dynasty 
8 Regarding the population in this region, according to a recent estimation, the Chaoshan Region has a 
population of over 12 million, with a breakdown as follows: Chaozhou (2.6 million), Shantou (4.5 
million) and Jieyang (5.2 million) (Lin and Wu 2001: 1; Chen 2006b: 2). 
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(1279) that we could find a somewhat countable number of emigrants. After the 
withdrawal of the Ocean Prohibition Law (Haijin 海禁)9 by the Emperor Kang Xi of 
Qing Dynasty (1644-1912), more and more records of migration were observed. Later 
when Shantou was designated as a treaty port for foreign trade in 1860, the number of 
emigrants continued to increase until 1949, the year of the founding of the People's 
Republic of China (Du 1994: 210).^^ 
The Chaoshan Region was a popular place for emigration. Many factors such as 
natural disasters, political instabilities, and economic difficulities contributed to this 
(Leng 1999: 15; Sparks 1978: 22), but the fundamental reason is that the people in 
this area have long been living in poverty (Leng 1999: 28).u The Chaoshan Region is 
one of the most populated areas in China, having of too great a population and limited 
resources of cultivatable lands. The emergence of emigration became inevitable under 
these circumstances as this was the only way for survival (Chen 2006b: 6-8; Zheng 
and Wong 2005: 264; see also Leng 1999: 5). 
9 The Ocean Prohibition Law (Haijin 海禁）refers to a ban on maritime activities along the coast of 
China that was started during the mid-Ming Dynasty (1368-1644). With the withdrawal of this law, 
maritime activities resumed along the coastal line. 
1�Today it is estimated that there are over 10 million Chaozhou people living overseas, covering five 
continents, and forty or more countries. It is especially noticeable that a large number of them (about 
80% of the oversea Teochiu population) are concentrated in the countries of Southeast Asia. The 
population of Teochiu in Thailand is about 5 million, Malaysia about 800,000, Indonesia about 800,000, 
Singapore about 500,000, Vietnam about 300,000, Cambodia 200,000 and Laos 100,000 (Du 1994: 222; 
Chen 2006b: 21-22). There has also been a new trend of re-migration among the oversea Teochiu 
population since World War II，as more and more former Teochiu migrants have re-emigrated to North 
America and Europe, so nowadays it is not unusual to find Chaozhou communities in countries like 
United States, Canada, France, Germany and Belgium (Du 1994: 222, 229-230; Chen 2006a: 19). 
“ T h e Chaoshan Region is a mountainous place; only one-third of the land is level and thus 
cultivatable. 
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The Chaoshan Region had already maintained a loose linkage with Hong Kong 
both by sea and land dating back as far as the Tang Dynasty (618-907). During the 
Qing Dynasty (1644-1912), especially after the withdrawal of the Ocean Prohibition 
Law mentioned earlier, there were some Chaozhou people from this region who 
emigrated to Hong Kong for trade and residence (Hui 2001： 9-14). This prolonged 
connection was helpful for the building of religious networks among the Swatow 
churches between these two places in the and centuries. Moreover, though 
Western missionaries were expelled and religion of all kinds was also strongly 
discouraged by the PRC Government after 1949, Christianity was still maintained in 
the Chaoshan Region over recent decades (Zhongguo Da Paikequanshu Chubanshe 
1996: 263; Du 1994: 203; Chen 2001: 523).'^ 
Chaozhou Immigrants and the Teochiu in Hong Kong 
As the Kowloon City Swatow Baptist Church is organized by Chaozhou people 
migrated from the Chaoshan Region, let me now provide some background and 
history of this people, especially their overall situation in Hong Kong. 
12 According to statistics provided by the Shantou Religious Affairs Bureau in 1991, there were 92 
blocks of Protestant church buildings, 49 religious meeting-points, and of Protestant Christians more 
than 60,000. However, regarding the influence of religion among the people in Chaoshan, it has always 
been predominantly Buddhist Folk Religion rather than Christianity (Zhongguo Da Paikequanshu 
Chubanshe 1996: 263; Du 1994: 203; Chen 2001: 523). 
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The history of the Chaozhou migration to Hong Kong can be traced back to two 
to three hundred years ago. In 1684, when the Qing Dynasty (1644-1912) of China 
withdrew the Ocean Prohibition Law, many Chaoshan migrants came to Hong Kong 
and lived mainly in the coastal waters of the eastern part of Hong Kong (Chen 2006a: 
9-10). When Hong Kong was ceded to the British Government in 1842 after the First 
Opium War, many Chaozhou people were encountered by Baptist missionaries, who 
were sent from the United States, once they arrived at the colony. The estimate of the 
number of the Chaozhou people would be from several hundred to more than a 
thousand; a rather significant portion when compared to the total population (7450) of 
Hong Kong in 1841. They spread out to various regions of Hong Kong such as 
Central, Stanley, To Kwa Wan, Stonecutters Island and Cheung Chau. They engaged 
in diverse economic activities including fishery, agriculture, education, manual labor, 
foreign trade and so on (Hui 2001： 14-19). 
After the British claimed sovereignty over Hong Kong in 1842, along with other 
foreign traders, the number of Chaozhou people in Hong Kong increased over the 
years. Although the number of Chaozhou people was relatively small, one should not 
underestimate the influence of the Teochiu on the history of Hong Kong. Some of 
these Chaozhou immigrants took the opportunity to develop the transit trade between 
the northern areas of China and the southern part of the South China Sea, and the 
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countries of Southeast Asia. The Chaozhou people became a driving force in 
economic activity during the late 19出 and early 20出 centuries. Some of them took a 
leading role in different kinds of trades such as the import and export of rice, plastic 
material and textile manufacturing and so on (Hui 2001: 20-21; Chen 20()6a: 12-13, 
20-38; Du 1994: 230-231; Soo 1980: 50; see also Zheng and Wong 2005: 238-265). 
The Hong Kong Chiu Chow Chamber of Commerce was formed in 1921, 
empowering the economic strength of the Chaozhou people in Hong Kong. 
In the 1930s, just prior to World War II, there were about 50,000 Teochiu in 
Hong Kong, many living in three areas: Western District, Tsim Sha Tsui, and the hills 
around Kowloon Walled City." Later the impact of World War II, the Civil War in 
China, and the Chinese Communist Party's assumption of the sovereignty on 
mainland China in 1949 caused rapid social change in Hong Kong. A huge number of 
refugees from China fled to Hong Kong searching for a better life and security during 
this period. 
The Chaozhou people were included in this migration from the mid-1940s 
onwards. There were many thousands of Chaozhou refugees crossing the border from 
China and flooding into Hong Kong. There were more than 250,000 Chaozhou people 
in Hong Kong in 1961, about 8.22% of the total population. Compared to before the 
13 The early Teochiu concentration in the Kowloon Walled City was undoubtedly a factor in the heavy 
concentration of Teochiu in Kowloon City in the 1950s and 1960s (Sparks 1978: 32). 
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War, the increase was dramatic and obvious. Based on the statistics provided by the 
Hong Kong Government in the 1970s, there were approximately 400,000 Chaozhou 
people in Hong Kong, almost 10% of the total population (Hui 2001: 1, 22). Today 
out of a population of about seven million in Hong Kong, it is reported that there are 
over 1.2 million Chaozhou people (Zhongguo Da Paikequanshu Chubanshe 1996: 36), 
or perhaps over 1.3 million (Chen 2006a: 3-4)." 
Before the 1970s, like other ethnic migrants such as Shanghainese and Fujianese 
who were accustomed to concentrate in certain communities (Guldin 1977; 1979; 
Asia Television Limited 2006: 106-110; Chow 1990: 144), the Teochiu in Hong Kong 
tended to live close to each other in Western District or the squatter areas of the 
Kowloon City District. They strived to maintain a close relationship along ethnic ties 
or based on their native place. This was a good way of enabling social survival, and 
obtaining economic resources and emotional support in a new land. Even after the 
large-scale housing resettlements in the 1960s-1970s, they continued to participate in 
Teochiu networks and to build up their ethnic power within their residential area, 
because they found this to be effective in dealing with various kinds of problems and 
conflicts with other people, government offices, and police (Sparks 1978: 34, Li 1997: 
14 Whether or not there are 1.2 or 1.3 million Chaozhou people in Hong Kong is open for discussion, 
one thing which needs to be stressed is that even if such a figure is valid, it does not mean all Chaozhou 
people nowadays have a sense of Chaozhou consciousness and an affirmation of Chaozhou identity; at 
best we can only say that their native origin comes from the Chaoshan Region. 
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40)]5 In short, the Teochiu lived spread through Hong Kong but in their own 
communities over the different regions of Hong Kong: in Western District and 
Aberdeen on Hong Kong Island, in Kwun Tong, Kowloon City, Hung Horn and Shek 
Kip Mei of the Kowloon Peninsula, and in Tsuen Wan and Yuen Long of the New 
Territories. 
For the survival and development of an ethnic group, one important strategy is to 
form an ethnic organization. The Teochiu of Hong Kong are no exception. There has 
been a proliferation of Chaozhou organization established along ethnic lines over the 
years. According to Sparks' research (1978: 45-46), until the mid-1970s, there were at 
least 150 Teochiu organizations in Hong Kong, including commercial organizations, 
surname organizations, district organizations, Hungry Ghost Festival organizations, 
Teochiu Christian organizations and other religious organizations. According to other 
recent research (Choi 2006: 127); today, too, there are at least 102 Chaozhou 
associations in Hong Kong. ^^  These two studies conclude that the Teochiu 
organizations can simply be divided into two categories: ‘higher level, associations vs. 
‘lower level’ associations (Sparks 1978: 45-47), or the upper structure vs. the lower 
15 According to the census data provided by the Hong Kong Government in 1971, the top ten heavy 
Teochiu concentrations in Hong Kong in ranking order are: Kai Tak (100,935), Ngau Tau Kok (46,507), 
Lei Yue Mun (34,889), West (27,557), Tsuen Wan (27,497), Shek Kip Mei (21,827), Shau Kei Wan 
(13,641), Yuen Long (13,365), Aberdeen (13,141) and Hung Horn (13,132) (Hui 2001:25: Sparks 1978: 
34-35, 244). 
16 These 102 Chaozhou associations may be further classified as follows: trade and industry 
organizations (18), native place associations (25), surname association (12), neighborhood associations 
(27), cultural and recreational organizations (8), welfare organizations (6), and charitable organizations 
(6) (Choi 2006: 127). 
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structure (Choi 2006: 125-132). This means that there are two groups of Chaozhou 
people in Hong Kong (Soo 1980: 49-50); one is the wealthy, influential and 
prestigious Teochiu, the Teochiu in the higher-level associations represented by the 
Chaozhou entrepreneurs and leaders in the Chaozhou industry/trade-based 
associations or native place associa t ions口. Another is the relatively poor, uneducated 
and grass-rooted Teochiu, the Teochiu in the lower-level associations. They have 
formed the majority of the Teochiu population in Hong Kong since the 1950s. 
Although a rigid dichotomy and distinction between these two groups is unnecessary, 
there are a significant number of rich and powerful Chaozhou families who have been 
admired by Hong Kong people at large, for example, the famous entrepreneurs Li Ka 
Shing (李嘉誠)and Lam Pak Yan (林伯欣). 
As for the general impression of the Teochiu in the eyes of Hong Kong people, 
anthropologist Douglas Sparks described a negative stereotype given in the 1970s: 
The key elements of this stereotype are the conservativeness of 
Teochiu; their clannishness or tendency to stick together, particularly 
in the face of adversity (this aspect is invariably given an implied 
negative connotation); their proclivity for involvement in crime and 
narcotics; their religious and non-religious superstitiousness, proven 
by their commitment to certain rituals, particularly the Hungry Ghost 
Festival; their violent and aggressive personality which leads to 
conflict with others in the market or factory. These elements are 
causally interlinked in the minds of non-Teochiu. (Sparks 1978: 62). 
17 The renowned tycoon Li ka Shing (李嘉誠）is the best example of this category. 
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Later Sparks did a survey in questionnaire form for the purpose of obtaining 
information concerning ethnic stereotypes and the rank ordering of ethnic groups as 
perceived by each ethnic g r o u p . H e found that when Teochiu saw themselves as 
traditional, religious, good at business, and not very friendly, other group emphasized 
the same attributes in describing Teochiu (Sparks 1978: 77-78). He also wrote: 
Teochiu see themselves, and are seen by others, as being more united, 
organized, more discriminated against, more concerned with 
traditional values and beliefs, and more determined to succeed 
financially than other ethnic groups....The conclusion was that 
although it is impossible or undesirable to ‘prove’ significant 
differences in traditionality, Teochiu are likely to exhibit ‘traditional’ 
behavioral patterns. Traditionality is thus a key element of Teochiu 
ethnic personality (Sparks 1978: 79-80) 
Whether the above description is still valid is debatable. The main point is to 
show that a certain kind of ethnic stereotype of Teochiu did exist in the 1970s in the 
minds of Hong Kong people,'^ and seems to continue through the 1980s and 1990s. 
For example, a study of the ethnic communities in Cheung Chau shows that the 
Teochiu residents are regarded as one of the most stereotyped groups in this island.^^ 
The Teochiu have been described as fierce, bullying, greedy, selfish and miserly. They 
are usually regarded as rich merchants, but hard to bargain with. Each ethnic group 
18 The variables include friendliness, ability to do business, conservatism, marriage preference, 
religiosity, aggression, hard working, best business partner and familiarity with other ethnic groups 
(Sparks 1978: 68-77). 
19 This ethnic sterotype was given by 65 individuals with Teochiu, Cantonese, Fukienese, Hakka, 
Shanghainese and Hai Lu Feng background (Sparks 1978: 64-65). 
2G The other most stereotyped groups in this island are the Hoklo and Tanka. 
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describing the Teochiu uses more of less the same stereotypes as stated above (Wang 
1982: 196-197). When Li researched the Chaozhou food habits in Hong Kong in the 
mid-1990s, she also conducts a survey on the subjective stereotype of the Teochiu in 
Hong Kong. Li affirms a certain kind of Teochiu stereotype still in the minds of Hong 
Kong people. The stereotypic images agreed both by the Teochiu and the non-Teochiu 
are: doing food business, frugality, emphasizing filial piety, solidarity, working hard, 
treating males as more important than females, being unreasonable and so on. But the 
non-Teochiu is more likely than the Teochiu to think that the latter is an ethnic group 
who always use their own dialect, speaking with an accent, are very religious and 
have many customs (Li 1997: 72-73). 
Until the 1970s, Hong Kong society generally acknowledged the existence of 
ethnic enclaves. The ethnic consciousness was apparent and widespread among the 
residents of Hong Kong. This kind of ethnic division was important because the 
immigrants and their children rarely completely forgot their different places of origin, 
and often thought of themselves as closer to those with the same ethnic background 
(Soo 1980: 45). However, there has been a tendency to de-emphasize one's own 
ethnic background since the 1970s. For instance, many Chaozhou youth have thought 
that an ethnic identity is largely irrelevant to their lives and thus have abandoned any 
commitment to this identity. Many of them are unable to speak the Chaozhou 
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language although they may be able to partially understand it when spoken by others. 
Most of them speak Cantonese at home, and practice the same at school and with their 
Teochiu and non-Teochiu friends. Furthermore, parents have not viewed the 
maintenance of ethnic identity and loyalty as the best strategy for upward mobility for 
their children (Sparks 1978: 82-83; see also Soo 1980: 49). The decline of the 
Chaozhou voluntary associations has also reflected this as many of them have failed 
to attract the local-bom generation to join their organizations. According to a survey 
in 1999, those bom in China were three times more likely to become association 
members as were the locally bom, whose primary identity is Hongkongnese (i.e. 
，1 
Heunggdngyahn) rather than Chaozhou or Chinese (Choi 2006: 135). 
This is a general picture of the Teochiu in Hong Kong. The Teochiu today for the 
most part no longer stand out as special communities in Hong Kong. However, as this 
thesis later shows, many continue to see themselves simultaneously as 
Heunggdngyahn and Teochiu. Under certain circumstances, some of the Teochiu 
continue to have ethnic consciousness and group cohesion. 
21 The socio-cultural factors contributing to the rise of the identity of Hongkongnese since the 1970s 
have been intensively studied by many scholars (Lau 2000; Lui 2002; Ma 1996; Mathews 1997; Zheng 
and Wong 2004), and I think it is unnecessary to repeat their views here. Suffice it to say that the more 
the identity of Hongkongnese has been promoted by the Hong Kong government, the less the 
Chaozhou identity has been held and treasured by the Teochiu in general and the younger Chaozhou 
generations in particular. This has been a general trend among the residents of Hong Kong. 
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The Compatriot Ethnic Churches in Hong Kong 
The Kowloon City Swatow Baptist Church is not only a Protestant church; it is 
also an ethnically-based church, which I call a 'compatriot ethnic church, in this thesis. 
Compatriot ethnic churches are those minority Christian churches in Hong Kong 
established by ethnic groups other than the Cantonese, which have emigrated from 
mainland China mostly before and after World War II，and especially during the 1940s 
to 1960s. The majority of church members usually come from the same ethnic origins 
and territorial regions in China. This category includes the churches established by 
Teochiu, Hakka, Fujianese, and Shanghainese. From an ethnic as well as a 
denominational perspective, there are four large groups of compatriot ethnic churches 
in Hong Kong, namely, the Swatow Church with Baptist background; the Swatow 
Christian Church with Presbyterian background; the Hakka Church with Lutheran 
Background; and the Minnam Church (Southern Fujianese) with Reformed 
background. The remaining ethnic churches are smaller ones with diverse ethnic 
• • 2 2 background and traditions. 
Regarding the history of these kinds of compatriot ethnic churches, a few of 
22 According to Ng (2005: 68-69, 288-290), now in Hong Kong there are 12 Minnam churches, 19 
Swatow Baptist churches, 14 Swatow Christian churches, 20 Hakka churches and 5 other compatriot 
ethnic churches; the total number is 70. As there are 1181 Chinese Christian churches in 2004 (2004 
Research Group on Hong Kong Christian Congregations Survey 2005: 1，5), this means that compatriot 
ethnic churches are approximately 6% of the Chinese Christian churches in Hong Kong. 
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them have been in Hong Kong for many decades, or even over a century. For example, 
Kau Yan Church ofTsung Tsin Mission in Hong Kong was founded in 1852, the Hong 
Kong Swatow Christian Church in 1909, the Kowloon City Swatow Baptist Church 
inl938, and the Man Lam Christian Church Hong Kong [The Church of Christ in 
China] in 1938 (Ng 2005: 73, 288-289). However, the largest number were 
established from the 1940s to 1960s (Lin 2006; see also Ng 2005: 288-290).^^ There 
are several social reasons for the rapid growth of the compatriot ethnic churches 
during this time, including the social and political turmoil in mainland China after 
World War II, the founding of the PRC in 1949, the radical socialist movements in the 
1950s, and the Cultural Revolution during the 1960s. Under these circumstances, a 
huge number of Chinese immigrants came to Hong Kong for refuge, resulting in a 
rapid growth of the Hong Kong churches (Ying 2004: 35). Since there were also a 
large portion of Christian and non-Christian migrants with ethnic backgrounds other 
than Cantonese, such as the Teochiu, Shanghainese, Hakka, and Fujianese, this 
created a great opportunity for the rapid development of the compatriot ethnic 
churches in Hong Kong. On the one hand, the Christian refugees with ethnic 
23 There are 13 Swatow Baptist churches established in Hong Kong during this period (1940s-1960s), 
with 19 Swatow Baptist churches in Hong Kong today, thus 68% of the Swatow Baptist churches were 
started within 25 years after the end of World War II (Hong Kong Chinese Christian Churches Union 
2005: 73, 54, 79, 84, 82, 60, 80, 81, 95, 64, 91; Kowloon City Swatow Baptist Church n.d: 11). A 
researcher in the history of the Hong Kong Chaozhou church has written that, "the rising and 
flourishing of the Chaozhou churches in Hong Kong was primarily after the War [World War II].,, (Hui 
2001： 2) 
5 2 
backgrounds spontaneously grouped together to worship God by forming new 
churches. On the other hand, the existing compatriot ethnic churches in Hong Kong 
also grasped this opportunity to contact their compatriots to eagerly share their 
Christian faith. This was their strategy for conversion, whether it be the Chaozhou 
church (Hui 2001: 60; Chen 1989: 29; Kowloon City Swatow Baptist Church 
1988:10-12), the Hakka church (Lee 2005: 141), or the Fujianese church (Ng 2005: 
134, 149). This led to a great expansion of this kind of church.24 
Generally speaking, the majority of the compatriot ethnic churches have been 
developing in Hong Kong for three to four decades. One of the main problems they 
encounter conems their cultural adaptations in a society dominated by Cantonese. It is 
the problem of ‘localization’： referring to the possibility of losing their original 
dialects, the challenge of self identification, the ineffectiveness of their original 
culture and practices, and so on (Ying 2004: 252; Lee 2005: 141,150; Ng 2005: xiii, 
24 One should not neglect a broader factor that has helped the rapid growth of the Hong Kong churches 
in this particular context. It is the subtle and yet drastic changes of the relationship between the Western 
missionary organizations and the churches of Hong Kong. From the point of view of Western 
missionary organizations, up until 1949 (the year of the establishment of the PRC Government in 
mainland China), the churches in Hong Kong did not occupy a prominent position in the mission field, 
but were only as a 'stepping stone' to the missionary work in mainland China. Hong Kong was then 
treated as a minor part of the 'South China Mission'; the vast land of China was their main target for 
Christian conversion. However, due to the tight control of the Chinese Communist Party over religion 
since 1949, especially Christianity, many Western Christian organizations and denominations were 
forced to retreat from Communist China and resettle themselves in Hong Kong. It is generally believed 
that the Church in Hong Kong has become more and more important as well as having a 'unique' role 
since the 1950s, especially in the eyes of Western churches (Ying 2004: 1-183; Ying 2005: 23-25: Lee 
1997: 761). Thus, beginning in the 1950s, the churches in Hong Kong (including the compatriot ethnic 
churches) have received much support and resources from the Western world. As a result, Protestant 
Christianity in Hong Kong today has a membership of 320,000 believers; it is composed of more than 
50 denominations with 1400 congregations (Government of the Hong Kong Special Administrative 
Region 2005: 387). 
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243-256, 259, 283-285). According to anthropological understanding, ‘localization, is 
“the process of becoming local, which involves cultural adjustment to a local 
geographical and social environment, and identifying with the locality." (Tan 2004: 
23). Seen in this light, it means that the compatriot ethnic churches have been 
challenged to adjust themselves culturally to fit the new environment. The church 
members in the compatriot ethnic churches have also been influenced by society to 
forget their own ethnic identities and replace them with the local cultural identity of 
Heunggongyahn which has emerged since the 1970s. 
This brief description of the compatriot ethnic churches provides us a larger 
context to explore the issue of ethnicity in the Kowloon City Swatow Baptist Church. 
Baptist Missionary Work in Hong Kong and the Chaoshan Region 
The church under study is a Baptist church; it is pertinent to know some 
background about the Baptist missionary work in Hong Kong and the Chaoshan 
Region over the past 160 years. Among 150 Baptist churches and chapels in Hong 
Kong today, there are only 19 churches with Chaozhou background; the rest are 
mostly Cantonese. The Chaozhou Baptist church joined The [Cantonese] Baptist 
Convention of Hong Kong decades ago. It was an affiliated member of this 
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convention but the organizational relationships between these two parties are 
complicated. Generally speaking, most Cantonese Baptist churches in Hong Kong 
come from a Southern Baptist background, a denomination which originated in the 
United States in the m i d - c e n t u r y . It is without doubt that the Baptist Convention 
of Hong Kong had been strongly related to the Southern Baptist Convention in the 
past. However, Chaozhou Baptist churches in Hong Kong at the same time were also 
strongly connected to another denomination, the Northern Baptist Convention (later 
renamed American Baptist). The complexity of this relationship demands an 
explanation of their work in Hong Kong and the Chaoshan Region over the years. 
Early Baptist Missionary Work in Hong Kong 
In 1842, with the end of the Opium War in China and the signing of the Treaty of 
Nanjing, Hong Kong was ceded to the British Government and began its colonial 
history. During that year, several Baptist missionary families�，arrived in Hong Kong. 
This signaled the initial Baptist missionary work in the history of Hong Kong. The 
Baptist missionaries spread the Christian faith to two ethnic groups at the same time, 
namely the Teochiu and the Cantonese (Lau 2003: 69, 79-80). While William Dean 
25 These Baptist missionary families include Rev. and Mrs. J. Lewis Shucks, and Rev. and Mrs. 
William Dean. 
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took care of the religious work among the Teochiu, Lewis Shuck was responsible for 
the Cantonese ministry. Both these missionaries were sent by the American Baptist 
Board of Foreign Missions. However, due to the great division over the issue of 
slavery and the subsequent war in the United States, the Baptists in America had split 
into two independent denominations later in 1845, namely the Southern Baptist 
Convention and the Northern Baptist Convention (Wong 1974: 58-60). While Lewis 
Shuck decided to join the Southern Baptist Convention as a missionary to the 
Cantonese in the South China region, William Dean chose to stay in the Northern 
Baptist Convention and dedicated his work to the Teochiu in Hong Kong and in 
mainland China. This was indeed a very significant move as a “division of labor" 
occurred between Shuck and the Dean, and it seemed to the two men wise to continue 
their separate work for different ethnic groups (Soo 1980: 172-173). In other words, in 
terms of the missionary target group, the Southern Baptist Convention and the 
Cantonese has been connected as a group on the one hand, and the Northern Baptist 
Convention and the Teochiu has been linked together on the other. Because this 
research is focused on the Chaozhou church, it will primarily discuss the missionary 
work done among the Teochiu by the Northern Baptist Convention. 
When William Dean arrived in Hong Kong in 1842, he worked mainly among 
the Chaozhou people because he could speak the Chaozhou language fluently, which 
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he had learned in Thailand several years before. He organized the first Swatow Baptist 
church in 1843. Generally the church members were poor and illiterate laborers; and 
average church attendance was 30-50. Over the next few years, Dean also started 
outreach missions at Stanley, Ping Chau, Kowloon and Cheung Chau (Wong 1974: 75; 
Lau 2003: 79; Hui 2001： 38-39). During the 1850s, two other missionaries, J. W. 
Johnson and W. Ashmore, came to Hong Kong to support this missionary work. 
However, due to ethnic conflicts as well as the anti-British agitation occurring at the 
time, the church work could barely be maintained, and its future seemed to be 
uncertain (Ying 2004: 19-20; Lau 2003: 89-94). As the Southern Baptist missionaries 
at that time had already moved their Cantonese work northward and were stationed in 
Guangzhou after 1846, the original church meetings among the Cantonese in Hong 
Kong gradually declined. From the mid-1840s, missionary work in Hong Kong 
sponsored by the Northern Baptist Convention was mainly confined to the Teochiu. 
‘‘Dean and his successor worked among Swatow-speaking people, so the Cantonese 
service naturally declined until 1857, when it was formally terminated" (Wong 1974: 
76). 
In 1860, when the Chinese government officially ratified the Treaty of Tientsin 
as a result of its defeat by the British and French Armies, Shantou was designated as a 
port city open to foreign traders. This historical event had a great impact on 
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missionary work in Hong Kong. Following the footstep of the Southern Baptist 
Convention, the Northern Baptist Convention was eager to send missionaries into 
China, and finally decided to terminate their entire Chaozhou ministry in Hong Kong 
and remove their mission office to Shantou in 1861. From then on, Hong Kong was 
just a stepping stone to the hinterland of mainland China, and the mission points in 
Hong Kong merely became an out-station of the Chaoshan mission. Missionary work 
in Hong Kong was then taken over by local ministers (Ying 2004: 20-21). 
Without the full support of the Northern Baptist Convention, the already 
weakened Chaozhou work in Hong Kong became even weaker during the 
1860s-1870s. It was reported that in 1870, all work at Stanley, To Kwa Wan, and Tsim 
Sha Tsui was terminated (Wong 1974: 82). The work in Cheung Chau was sustained a 
little longer until 1881, the year that the Northern Baptist Convention formally handed 
over this church to the Southern Baptist Convention. This signaled the end of the 
initial development of the work among Hong Kong Chaozhou people, and pointed to 
the beginning of the work among the Cantonese in Hong Kong (Wong 1974: 60-61, 
85; Ying 2004:21). 
In sum, the early Baptist missionary work among the Teochiu of Hong Kong did 
not flourish as fully as the missionaries had expected it to, and eventually died out. 
Nevertheless, it “laid the foundation for the future development of the Baptist 
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denomination in Hong Kong" (Soo 1980: 177). 
Baptist Missionary Work in Shantou and Hong Kong 
As noted above, the Northern Baptist Convention withdrew their personnel from 
Hong Kong in 1861 and started anew their Chaozhou work in the port city of Shantou 
(Swatow). 26 The work among the Chaozhou people was developing rapidly; in 
addition to the original mission-station in Shantou, the missionaries further 
established other mission-stations in places such as Chaozhou Prefecture (1894), 
Jieyang County (1896), and Chaoyang County (1905), all in the areas of the Chaoshan 
Region (Tang 1987: 195-197). In 1925, the Northern Baptist Convention helped the 
Chaozhou-speaking congregations in Shantou to form the Ling Tong Convention 
(Hong Kong Peak 2006a: 3). According to the missionary report in 1934, the work in 
the South China Mission involved churches, and schools, as well as hospitals and 
clinics (Tang 1987: 204; see also Hui 2001： 41). 
However, the work in mainland China was disrupted when the Chinese 
26 From a macro point of view, the Foreign Mission Society of the Northern Baptist Convention had 
covered four larger mission areas in mainland China: South China Mission, East China Mission, West 
China Mission, and Central China Mission. This Society was a big task force in size, second only to the 
Southern Baptist among Baptist missionary groups (Wong 1974: 182). From a micro perspective, the 
mission base in Shantou was central to the work of the South China Mission. The missionaries of the 
Northern Baptist Convention reached out into the hinterland from this city, both among the 
Chaozhou-speaking peoples and the Hakka-speaking peoples (Latourette 1929: 370-371; Tang 1987: 
196). 
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Communist Party took over China in 1949; many missionaries of the Northern Baptist 
Convention were forced to leave. As there were already three independent Swatow 
Baptist churches in Hong Kong in the 1950s, it seemed plausible to again treat Hong 
Kong as a mission field. When the leaders of these Swatow Baptist churches sent a 
request to the Northern Baptist Convention to ask for missionaries fluent in their 
language to come and work with them, the Foreign Mission Society of this 
Convention accepted the invitation and thus in 1954, Loren and Ruth Noren, and Edna 
Smith were formally assigned as missionaries to the Swatow Baptist churches in 
Hong Kong (Hong Kong Peak 2006b: 2; Wong 1974: 182; Soo 1980: 179-180; Hsu 
1971:3; Ying 2004: 97). From the 1950s onwards, the Northern Baptist Convention 
also re-established its mission work in Hong Kong, a work that had not been 
performed since the 1880s. 
The Southern Baptist Convention officially took over the Cheung Chau [Swatow] 
Baptist Church in Hong Kong from the Northern Baptist Convention in the 1880s, and 
then concentrated its work on the Cantonese in Hong Kong and South China. The 
Southern Baptist Convention has played an influential role in most Baptist churches in 
Hong Kong ever since. So when the Northern Baptist Convention re-entered Hong 
Kong to engage in mission work in the 1950s, it had created multiple relationships 
27 The Southern Baptist Convention extended its influence to the three Swatow Baptist churches 
established in Hong Kong before the 1950s. 
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that involved four parties: the Southern Baptist Convention, the Northern Baptist 
Convention, the Cantonese Baptist Church, and the Swatow Baptist Church. The 
situation was quite complicated. 
The Kowloon City Swatow Baptist Church was founded by Chinese Christians 
in 1938, not by the missionaries of the Northern Baptist Convention, because the latter 
had been concentrating their work in the Chaoshan Region since the 1860s up to the 
mid-20th century. However, these two parties had an indirect connection in the sense 
that the early composite members of the Kowloon City Swatow Baptist Church came 
from the Swatow Baptist churches in the Chaoshan Region, which were affiliated with 
the Northern Baptist Convention (Wong 1974: 108). Two more Swatow Baptist 
churches were organized in Hong Kong by the end of the 1940s. These three Swatow 
Baptist churches had no official connection with the Northern Baptist Convention 
until 1954 when the latter officially adopted Hong Kong as a mission field again. At 
the same time, these three churches also maintained a nominal relationship with the 
Southern Baptist Convention via the Hong Kong [Cantonese] Baptist Convention. 
An overview of these kinds of connections may help us to know more about the 
background of the Kowloon City Swatow Baptist Church. Though established in 
Hong Kong and for many years surrounded by many Cantonese Baptist churches, this 
church has always retained a close relationship with the Northern Baptist Convention, 
61 
which has committed to doing missionary work among the Chaozhou-speaking people 
both in Shantou and Hong Kong for more than 150 years?^ 
Let me now set forth a brief history of this church. 
A Brief History of the Kowloon City Swatow Baptist Church 
The Kowloon City Swatow Baptist Church (see below Figure 1 and Map 2) was 
founded in 1938, and is the Mother Church of most of the Chaozhou Baptist churches 
in Hong Kong. It grew rapidly through the work of gospel sharing, medical service, 
social welfare, and free education. In 1949, when the Western missionaries were 
forced to leave Communist China, and when thousands of refugees flooded into the 
British territory of Hong Kong, the Northern Baptist Convention was invited to have a 
partnership with the Chaozhou churches, and because of this, the work of this church 
expanded rapidly during the following two decades. 
28 Regarding the missionary work in Shantou and Hong Kong over the past 150 years, the Northern 
Baptist Convention is not alone as there is another Western missionary organization doing the same 
thing. This is the English Presbyterian Mission. The missionary work in Shantou/Swatow was initiated 
by William C. Bums in 1856 and later followed by George Smith (Latourette 1929: 257-259; Tang 
1987: 333). The mission work then gradually expanded to other areas of the Chaoshan Region such as 
Chaozhou (1888) and Shanwei (1898) (Tang 1987: 338-342). Thereafter the English Presbyterian 
missionaries continued to cultivate this mission field at the turn of the century as well as during the first 
half of the 20出 century (Latourette 1929: 574; Band 1979). The nature of the missionary work included 
establishing churches, organizing schools, and building hospitals (Band 1979). With the help of 
missionary G. Duncan Whyte of this mission organization, a Swatow Christian church was formed in 
1909 on Hong Kong Island. This church had developed gradually over the next three decades, and then 
in the late 1930s it became mature enough to establish two more Swatow Christian churches, one in 
Kowloon City and the other in Tsim Sha Tsui (Band 1979: 179-181). Today there are 14 churches with 
membership numbering several thousands. 
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Before the 1980s, the main priority of the church was to serve the Chaozhou 
people in Hong Kong, which was reflected in the characters 'Chaozhou People'/ 
‘Chaozhou Language' (S月人/掉月語)in the church's name. Today about 80 percent of 
the church members are of Chaozhou origin. Until the mid-1970s, the Chaozhou 
language was the dominant language in church life. But later Cantonese was officially 
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accepted in Sunday Service during the sermon. Regarding the geographic 
distribution of church members, most of them are residing in the Kowloon Peninsula. 
Only a small numbers live in the Districts of the New Territories and Hong Kong 
Island. As for those residing in the Kowloon Peninsula, many live in the Kowloon 
City district, as well as in the adjacent regions Wong Tai Sin and Kwun Tong. In other 
words, most church members come from the areas that are located in the same or 
nearby communities of the church. In terms of gender distribution, the ratio of female 
members to male members is about 60 percent to 40 percent (Kowloon City Swatow 
Baptist Church n.d.: 30-31). 
Since the church comes from a Baptist background, the church's polity and 
structure is similar to that of other Cantonese Baptist churches in Hong Kong. It is 
democratic in nature, which means that in principle, it run with the direct participation 
of the members of the church. Two teams are responsible for the ministry and 
29 An interpreter is provided in the service whose role is to simultaneously translate the Chaozhou 
language into the Cantonese (or vice versa) from the pulpit. 
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development of the church, the 'pastoral team' and the 'deacons' team’. The church 
today has one senior pastor, one pastor and three ministers, together with several 
administrative staff and workers. The church also has about 25-35 ordained or elected 
deacons serving the congregation. The church membership in 2003 is 1631 people and 
the average attendance for weekly Sunday Service is 641 (Baptist Convention of 
Hong Kong 2004: 200). Below are a church photograph and the location map of this 
church: 
g i l 
Figure 1: The Kowloon City Swatow Baptist Church 
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Map 2 ： The Approximate Location of the Kowloon City Swatow 
Baptist Church (in Kowloon City) 
Summary 
From a broad socio-historical perspective, Hong Kong and the Chaoshan Region 
have maintained a rather close connection over the past two to three hundred years. As 
motivated mainly by the regional problems of overpopulation, poverty, lack of 
cultivatable lands and social unrest, many Teochiu in Chaoshan came to Hong Kong 
by sea or land, and after settling themselves in Hong Kong, they engaged in different 
kinds of cultural and commercial activities. As a result, we find some historical 
records signifying the existence of the Teochiu in Hong Kong in the m i d - c e n t u r y . 
Long before the founding of the Kowloon City Swatow Baptist Church in 1938, 
there were some Swatow Baptist Christians and churches in Hong Kong during the 
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1840s to 1870s. This was the result of the Northern Baptist Convention, a mission 
organization committed to work among the Teochiu both in China and in Hong Kong. 
However, with the strategic move of missionary resources from Hong Kong to 
Shantou in 1860, the Northern Baptist Convention eventually abandoned its religious 
works among the Teochiu in Hong Kong during thel880s. The Baptist missionary 
work in Hong Kong was then totally transferred to the Southern Baptist Convention, 
another Baptist mission organization from the United States that chose to spread the 
Christian faith among Cantonese-speaking people. 
There was no Swatow Baptist church in Hong Kong in the first three decades of 
the 20th century until 1938 when a group of Swatow Baptist Christians in Shantou fled 
to Hong Kong and spontaneously decided to organize a church that led to the final 
establishment of the Kowloon City Swatow Baptist Church. From the mid-1940s until 
the end of the 1960s, because there was a series of social and political changes in 
mainland China, a large number of Chaozhou migrants and some other ethnic groups 
flooded into Hong Kong in search of a better livelihood. This was undoubtedly one of 
the factors causing the growth of the compatriot ethnic churches, the churches 
established by the Teochiu, Fujianese, Hakka, and Shanghainese in Hong Kong. 
Later in the 1950s the Swatow Baptist churches had to face a dilemma when 
their original sponsor, the Northern Baptist Convention, re-entered Hong Kong as its 
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mission field. They needed to keep a balance between the Northern Baptist 
Convention on the one hand, and the Southern Baptist Convention together with the 
Cantonese Baptist churches on the other. Sometimes these parties concerned might 
create some tensions along ethnic and denominational line because of the previous 
underlying complex background. 
Before the 1970s, it was under the tolerant and laissez faire policy of the colonial 
Hong Kong government that the migrated ethnic groups in Hong Kong had much 
social and geographic space to maintain their ethnic boundaries and ethnic 
consciousness. The ethnic stereotypes were also evident when there were so many 
inter-ethnic group interactions in the society. The Teochiu were then usually perceived 
in a negative way as poor, clannish, superstitious, aggressive and greedy, but 
sometimes they would also be perceived positively as being more united and 
organized, good at business, religious, conservative, and emphasizing filial piety and 
frugality. This kind of negative ethnic stereotype somehow still exists in the minds of 
many Hong Kong residents today. But the recent upward mobility of the formerly 
poor Chaozhou people has led to the softening of this kind of stereotypic 
characterization. One of the main reasons for the weakening of Chaozhou solidarity in 
general and Chaozhou identity in particular is the formation of the cultural identity of 
Heunggongyahn since the 1970s. As a result, the ethnic groups who migrated to Hong 
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Kong after World War II had to counteract the powerful shaping force of Hong Kong 
Cantonese society during the long process of acculturation, or else they would 
assimilate into the larger society and thus lose their ethnic identities. 
In the following chapters, I will give an ethnographic analysis of what, why and 
how the Kowloon City Swatow Baptist Church succeeded in maintaining its ethnic 
identity and boundary in this process of acculturation. 
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Chapter 3, Expressions of Chaozhou Identity in the Kowloon 
City Swatow Baptist Church 
The Kowloon City Swatow Baptist Church is an ethnically-based Christian 
church which was found in 1938. From its start, it had revealed its Chaozhou identity 
through its name. It has also rigorously maintained this identity in its acculturation 
into Hong Kong society. 
In this thesis, ethnic identity refers to “the individual level of identification with 
a culturally defined collectivity, the sense on the part of the individual that she or he 
belongs to a particular cultural community." (Hutchinson and Smith 1996a: 5) Seen in 
this light, ethnic identity in this church means that there is an individual identification 
and a sense of belonging among the church members, expressing their attachment to 
an asserted ethnic group called Teochiu. The Chaozhou Christians of Kowloon City 
Swatow Baptist Church consciously claim that they are Teochiu, and that they also 
share with each other this particular Chaozhou group-identification. From an 
empirical point of view, it seems appropriate 
to analyze identity according to three components: the label, the 
subjective experience of identification, and the objective expression 
of identity....Socialization is crucial to the understanding of the 
subjective component, and even the adoption of a certain label and 
the objective expression of identity, such as the use of a certain 
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language or wearing a certain kind of dress, is influenced by one,s 
experience of socialization. (Tan 2004: 107) 
In the following pages, I will employ the three components suggested above (the label, 
the subjective experience of identification, and the objective expression of identity))� 
and the related concept of 'socialization' (Tan 2004) as an analytical tool for the 
examination of the expression of Chaozhou identity in this church. 
The Label 
Let us begin with the label ‘The Kowloon City Swatow Baptist Church'. The 
word ‘Swatow’ which appears in the name of this church bears an ethnic connotation. 
In Chapter two, I have explained that ‘Swatow’ is the English transcription of the 
Chaozhou pronunciation of the word ‘Shantou’，a port city in the Chaoshan Region, 
China. Thus, the label used signifies that the church originated from the Shantou 
Prefecture. It traces its roots to this native place where there is a large population of 
Teochiu. 
In order to tell the general public that they came from a Chaozhou background, 
the church decided to use a Chaozhou label at the founding stage of its history.^' The 
30 Tan uses the word 'objective expression' in his study, but I think it is difficult to decide whether or 
not an expression of identity is 'objective' since different persons may affirm different 'objectivity'; I 
will use the term 'external features' instead in my analysis. 
31 But this is not a unique phenomenon as one can easily find some Chaozhou restaurants, food shops 
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Chinese characters ‘Chaozhou People, ( M X ) was used initially, but later after a 
church building was erected in 1953, the characters ‘Chaozhou People' was replaced 
by ‘Chaozhou Language'(掉月語).The rationale for such a change was that it is 
thought that the church should be open to all ethnic groups, not just limited to 
Chaozhou people. As the original characters ‘Chaozhou People' might mislead others 
to think that the church was organized for the Teochiu only, the characters ‘Chaozhou 
Language' were used instead. 
Although the church building built in 1953 was demolished in 1989 and was 
replaced by a new one in 1992, this church still carries with it the characters 
'Chaozhou Language'(�)朝語）in its name. The photo below, taken at the front gate, 
clearly shows this fact; the name in Chinese ‘九育•城掉月雷吾浸信會’ read from the left 
literally means "the Kowloon City Chaozhou Language Baptist Church". 
and grocery stores in this area, and one can also observe that they show their identification by putting 
the word 'Chaozhou'(潮州）in their names, thus giving us a clear image that they are related to 
Chaozhou culture and customs. The Kowloon City Swatow Baptist Church is no exception. 
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Figure 2: The Name of the Church 
(The 
name in Chinese “九龍城潮語浸信會，read from the left literally means 
'Kowloon City Chaozhou Language Baptist Church') 
There is much emotion attached to this ethnic label. A small incident happened 
during an interview, where the young Chaozhou Christians vividly reflected this. 
When I asked whether or not they accept it as an appropriate action if someone has 
decided to take off the characters 'Chaozhou Language' from the name of the church, 
the warm atmosphere suddenly became tense; with a unanimous voice they all 
opposed such a decision, saying resolutely: “No way! We can't take it out, even if we 
do not speak Chaozhou language anymore. Indeed, the church needs to remember its 
history." "There is no ground to change the name. It should not be changed based on 
personal interest. If this happens, there won't be ‘a sense of belonging' anymore!" 
"The name as a sum of its parts is our identity; it can't be split into parts." In short, the 
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church members hold dear to the label of the church. The church label contributes not 
only to the expression of their Chaozhou identity, but also helps to define it. 
The External Features of Ethnic Identity 
The external features of ethnic identity are those cultural symbols and practices 
adopted by an ethnic group for the purpose of demonstrating their ethnic identities. 
They are also seen as the cultural markers of difference among ethnic groups. For the 
Kowloon City Swatow Baptist Church, there are at least five areas we can detect this 
kind of boundary-marking features, showing the ethnic difference between the 
Chaozhou Christians and the non-Chaozhou people. I now explain them one after 
another. 
The Use of Chaozhou Language 
Language is one of the important markers of ethnicity. In this case, it refers to the 
use of Chaozhou language. If someone is in the middle of this Christian group, very 
often he or she can hear the church members speaking the Chaozhou language, 
especially middle-age or older people, i.e. people from their forties to their eighties. 
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There are two kinds of gatherings in which one can easily detect this language use. 
1. Weekly Sunday Service 
For Christians, the most important act of commitment to their faith is to worship 
God on a weekly basis. The Kowloon City Swatow Baptist Church holds two Sunday 
services for its members, one in the morning and another at noon. Every Sunday 
morning, there are about 650-750 people coming to this religious site to worship, 
usually spending one and a half hours of worship t i m e . � � F r o m an ethnic point of 
view, what makes the Sunday service in the Kowloon City Swatow Baptist Church 
different from other Christian churches is 'language'. In Hong Kong, most Chinese 
church services are conducted in Cantonese; the obvious reason is that Cantonese has 
been the most widespread language over the last 50 years. However, this church 
continues to use the Chaozhou language directly during worship, or arranges bilingual 
translation in the s e r m o n ” 
As a non-Chaozhou speaking researcher, I encountered a significant linguistic 
32 The average attendance of the morning service is 200-230 while the noon service 450-520. About 20 
percent of the church members are non-Chaozhou. Most of them join the noon service as it is 
conducted mainly in Cantonese. They encounter no linguistic difficulties when they take part in this 
service. 
33 Let me explain the development of the bilingual practice of this church here. From the founding of 
the church in 1938 up until 1977, only the Chaozhou language was used in the Sunday services. 
However, since there were many young church members bom in Hong Kong, raised as Hong Kong 
people and educated in the Cantonese language, and there were also more and more non-Chaozhou 
Christians affiliated to the church, the church leaders felt the need to provide Cantonese/Chaozhou 
translation in Sunday services so that the work of the church would not be hindered. A formal decision 
was made by the board of deacons in 1977 that 'preaching session' in the Sunday service would 
provide translation. This bilingual practice has been maintained since then. 
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barrier when I attended the morning service during my field work. The feeling of 
'meeting an ethnic boundary’ was strong and vivid. The only session that I could fully 
take part in was the sermon, as Cantonese translation was provided. My experience is 
not unique; some others among the 20 percent of non-Chaozhou speaking Christians 
in this church have had the same problem. Below is a photo showing two people 
standing behind the pulpit; the one on the left is a pastor and the one next to him is an 
interpreter. 
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Figure 3: Sermon Translation in Service 
(A Pastor [on the left] is delivering a sermon in a Sunday service, the one [on the 
right] next to him is the sermon translator) 
Regarding the use of the Chaozhou language during the service, there is another 
curious and yet significant phenomenon in the moming-service setting. Generally, the 
attendees are present in the auditorium 10-15 minutes before the scheduled worship 
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time. When they are sitting together in groups and waiting for the commencement of 
service, quite often they begin to talk to each other in the Chaozhou langiiage?4 
These participants in the morning service are mostly older people; before they 
migrated to Hong Kong, they had already learned the Chaozhou language in their 
native place, the Chaoshan Region. For these older people, the Chaozhou language is 
their mother tongue; so it is quite natural for them to talk to each other in Chaozhou 
when they gather together. 
However, this kind of behavior is definitely not encouraged by the church. 
According to the Protestant faith, in preparation for a meaningful service, worshippers 
should be silent so that they can concentrate their minds and purify their hearts 
through self-examination. This kind of 'impromptu talking' seems to be transgressing 
the religious rule in a collective way. In effect, the expression of ethnicity 
demonstrated by some church members takes precedence over religious constraints. 
Nonetheless, this ‘undesirable’ practice, from the point of view of the church, has 
created a public space for ethnic social gathering. If one says worship service is 
conventionally designed in a god-human vertical dimension, then this kind of ethnic 
social gathering may be interpreted in a human-to-human horizontal dimension. I 
think that this kind of ad hoc 'ethnic social gathering' contributes to the preservation 
34 Usually the topics of conversation are trivial daily matters, not something related to devotion or 
religious piety. 
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of Chaozhou identity in this church. The photo below shows the scene: 
• B 9 H P 
Figure 4: Ethnic Social Gathering in the Morning Service 
(Service participants talk to each other in Chaozhou language before 
the beginning of service) 
2. Other Religious Meetings 
Ever since the establishment of the church, the weekly Sunday service has 
become a major gathering provided for all church members, but there are also some 
small meetings organized during the week to meet their needs. Although not all small 
gatherings in this church are conducted in the Chaozhou language, there are still some 
which are. All these meetings conducted in the Chaozhou language involve females, 
especially those who are middle-aged or older. They continue this practice simply 
because the Chaozhou language is their mother tongue, although they also understand 
Cantonese. I remember one time when I attended a women prayer meeting, although 
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most of it was conducted in the Chaozhou language, when it turned to the Bible 
teaching session, the female minister suddenly switched to Cantonese so as to let me 
understand the message. This act of switching took place because the rest of them 
understood Cantonese. 
The total number of women involved in these small meetings is 150-180. This is 
not a small figure, as in Hong Kong there are quite a large number of Protestant 
churches which only have about 80-150 congregation attending Sunday service. The 
effect of ethnicity can be seen when this group of female Christians gather together 
and speak the Chaozhou language on these occasions. One of the reasons that these 
female Christians have insisted on speaking Chaozhou for so many years is 
‘preserving Chaozhou culture'. When I asked a female informant who was very 
knowledgeable about the women ministry in this church why the female choir keeps 
singing in the Chaozhou language, she replied, “to be a Chaozhou church, we feel that 
it's appropriate to sing in the Chaozhou language....They [the women choir] persist in 
doing that because we're Chaozhou people and a Chaozhou church. We don't want to 
lose the benefits of the Chaozhou language or culture of the Chaozhou people. So we 
insist on using the Chaozhou language.” But is this the full reason for their insistence? 
I do not think so. 
I would argue that the female Christians insist on this language practice because 
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they want to demonstrate that women (similar to men) play an important role in the 
maintenance of ethnicity. In terms of the persistence of Chaozhou identity, they do not 
want to be monopolized by males. As I was told by many informants, female 
Chaozhou Christians were pivotal and influential figures for their children in teaching 
Chaozhou language, and customs, as well as transmitting Chaozhou cultural practices 
at home, especially before the 1980s. It was the role of the mother that unified the 
family members. Seen in this light, it is no wonder that in a conscious or unconscious 
way, they extend their roles from the ‘domestic sphere' to the 'church sphere'. They 
wanted to preserve and pass on the Chaozhou culture and identity in a wider circle by 
speaking the Chaozhou language in a church setting. 
As I said in Chapter two, the Teochiu in Hong Kong are generally perceived both 
by themselves and other ethnic groups as treating males more important than females. 
Though I found that the degree of 'gender bias' has been much alleviated in the 
Chaozhou church as compared to the past, as it has been influenced by the message of 
gender equality contained in the Christian gospel, gender inequality is still apparent. 
For example, over the last several decades, men in this church have always held 
positions of greater prestige and authority such as senior pastor, chairperson of the 
board of deacons, and chairperson of the division of evangelism. It is also a general 
practice nowadays to arrange male church members to be the presider, preacher and 
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sermon translator in the Sunday services. In the Kowloon City Swatow Baptist 
Church, men play a more visible, prominent and influential role in making major 
church policy.35 In light of this, we may get additional insight about the language 
insistence of some female Chaozhou Christians of this church. By their performance 
in speaking the Chaozhou language on various occasions, the female Chaozhou 
Christians may show to the general public that in fact they contribute to the 
preservation of Chaozhou cultural heritage in the church as well; probably in their 
minds, the continued practice of Chaozhou language is not only a result of the 
decision made by superior agents such as the senior pastor and the board of deacons^^, 
but also influenced by their own active engagement. 
Objects and Activities Linked to Chaozhou Origin 
In addition to using the Chaozhou language as a marker of Chaozhou identity, 
the church has also expressed ethnicity through objects and activities linked to the 
Chaozhou origin of its members. There are two areas in this church that show this: 
35 One can find a parallel case in a Hong Kong Hakka church reported by Constable (丨 994: 66-68). 
"Women may be visible, but they play a far more active role in the "service" or "support" roles of the 
church, as translators, Sunday school teachers, secretaries, and evangelists in the surrounding 
communities, while men fill most of the most prominent and powerful roles of pastor, treasurer, school 
principal, chairman of the board of director, and so on" (Constable 1994: 66). 
36 There will be more discussion of the roles of the senior pastor and the board of deacons in 
maintaining ethnic identity in Chapter five. 
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1. Concrete Objects in the New Church Building 
The church launched a big reconstruction project in 1989 in order to 
accommodate more people. During this time, the church leaders decided to use granite 
from Chaozhou as a building material for the staircase at the front gate, and also for 
the founding stone to commemorate this project. The symbolic meaning of this special 
act is to show others as well as to remind themselves that they originated from 
Chaozhou; their ethnic and cultural roots are in Chaoshan even though they are now 
living in Hong Kong. The photos below show these two concrete objects: 
Figure 5: Staircase Leading to the Front Gate 
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Figure 6: The Founding Stone in Commemoration of the Re-building Project 
However, most church members do not know about this; it took me quite a lot of 
effort and time to find out. It seems that the original intention expressed by the senior 
pastor and the church leaders had been concealed over time. There was a case of an 
Indian temple in New York that was built in a similar way to those Indian temples in 
its home country in terms of architectural design and cultural representations. The 
temple in New York then contributed greatly to reminding the Indian immigrants of 
their Indian culture and identity (Min 2005: 107-108). In this church, however, the 
staircase and the founding stone were just a small part of the whole church building. 
Thus the function of reminding members of their Chaozhou identity was less effective. 
I also think it is the lack of education about the special meaning of these concrete 
objects among church members that makes this ethnic connotation no longer much 
remembered. I still remember the moment when one of the young pastors who was 
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very familiar with this church said to me in an astonished manner, "I didn't know this 
until now!,, 
2. Christmas Celebration and Lunar New Year Thanksgiving Service 
One of the most important festivals in the churches of Hong Kong is to celebrate 
Christmas, the birth of Jesus Christ. In following this religious tradition, like many 
other Christian Cantonese churches in Hong Kong, the Kowloon City Swatow Baptist 
Church holds Christmas Service. However, one thing stands out that marks them off 
from other Cantonese churches: their practice of giving ‘Chaozhou Tangerines'(测、卜 
棺）as a Christmas gift to the congregation after the service. This practice has nothing 
to do with Christianity—the Cantonese churches in Hong Kong do not do this. Rather, 
this is connected to Chaozhou identity. 
For traditional Chaozhou people, 'Chaozhou Tangerine' is their favorite fruit; it 
represents happiness and celebrative spirit, and has regularly been used as a 
home-visitation gift during the Lunar New Year Festival (Chen 2003: 126). The 
Christians in the Chaoshan Region of China adopted this folk practice and applied it 
in a church setting many years ago, grafting the Chaozhou element into their church 
activities; it is not surprising that they brought this kind of cultural practice with them 
when they came to Hong Kong. By doing this, they could imagine their continued 
8 3 
Chaozhou identity even though living in a new land with many other ethnic groups in 
the face of the dominant emerging Heunggongyahn culture. A church leader of this 
church told me, 
There are some traditions still with us, just like giving two 
'Chaozhou Tangerines' on Christmas day....In fact this is a tradition. 
I don't clearly know when [it began]. When I was very young [in 
Chaozhou], the church had already followed such a practice. 
Nowadays the Kowloon City Swatow Baptist Church continues to do 
that. Chaozhou tangerines will be given out at the end of the 
Christmas service on 25出 December; all the packages of gifts have 
been prepared. Sometimes there are some candies put inside with 
them. This tradition has been adopted from ‘inland’ 
[Chaozhou]• ...Many people think that it's 'very auspicious' and 
superstitious. In fact it is not. It's a tradition and a love-gift. It has 
nothing to do with that kind of understanding. 
There is another religious activity that also reflects the persistence of Chaozhou 
customs and traditions, which church members have learned from the Chaoshan 
Region. It is the special worship service held on the first day of the Lunar New Year, 
the Lunar New Year Thanksgiving Service. According to traditional Chinese practice, 
people will visit and greet each other on this day; but Chaozhou Christians in 
Chaoshan think that it is better to worship and give thanks to God in the church 
temple first. This is followed by the custom of greeting people at their homes. So a 
special church meeting on the first day of the Lunar New Year was started among the 
churches in the Chaoshan Region. The Kowloon City Swatow Baptist Church had 
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adopted this practice in its early stage; it still maintains it today, saying, in effect, 'our 
church originated from Chaozhou; we need to have a Lunar New Year Thanksgiving 
Service here in Hong Kong to represent our identification with our native place.' This 
practice in the Hong Kong Chaozhou churches reflects the intention of recreating or 
re-imagining Chaozhou identity in a new religious setting. 
The Transformed Expressions of the Traditional Chaozhou Identity 
As noted in the previous sections, the Kowloon Baptist Swatow Baptist Church 
has consciously used certain Chaozhou cultural elements to reflect its ethnicity, 
creating Chaozhou markers in a church setting that can be interpreted as different 
expressions vis-a-vis the Hong Kong Cantonese culture. However, it seems apparent 
that under the influence of Christianity, certain traditional expressions of Chaozhou 
identity have been prohibited, restricted or expanded. Let me give some examples. 
The Yue Lan or Hungry Ghost Festival, which occurs during the Seventh Lunar 
month, was originally performed in all areas of China before World War II; it was not 
unique to Teochiu. In Hong Kong, however, it is today almost entirely a Teochiu 
ritual.37 This festival has generally been carried out and expressed in terms of ethnic 
37 The Yue Lan Festival or Hungry Ghost Festival is a big religious and charitable event in Hong Kong; 
it occurs during the Seventh Lunar month. It is believed that ghosts and spirits will be released from 
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solidarity and a common cultural heritage (Sparks 1978: 123-124; see also Myers 
1981: 286). For most of the Hong Kong people, it is natural to think of the Chaozhou 
people when talking about the Yue Lan Festival. The Chaozhou people in Hong Kong 
are still actively promoting this kind of religious and charitable activity. What is the 
reaction of the Chaozhou members of this church? As I was told, they have been 
instructed by church leaders to avoid participating in these kinds of activities, 
obviously for religious reasons. The church members have been prohibited to join this 
ritual even though this festival is one of the important means to demonstrate the 
traditional Chaozhou identity, since it is associated with Chinese folk religion, and not 
Christianity. Nonetheless, as one informant reassured me, “being not involved [in this 
activity] doesn't mean we are not Chaozhou!" That is, ethnicity is affirmed and yet 
certain behavior is restricted or prohibited. 
In addition, traditional Chaozhou people have traditionally installed an ancestral 
tablet in their household, where they can worship, offer prayers and bum incense to 
their ancestors day and night. However, for the Chaozhou Christians of this church, 
this practice is denied because they believe that this kind of “idol worshipping" is 
hell during this month, and they are also allowed to tour around earth, looking for something to eat. 
People therefore need to perform some rituals to appease these spiritual beings so that these ghosts and 
spirits will not hurt them. Religious committees will seek permission from the local authorities to use 
public land such as playground or park for conducting these kinds of activities. This celebration calls 
for the erection of opera pavilions, holding opera performances and other rituals such as the recitation 
of prayers for the dead, burning of paper-money, distribution of peace rice, and conducting 
blessed-object auctions, and so on. 
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forbidden by the teaching of the Bible. In replacement of the old practice, the 
Chaozhou church members have been encouraged to place a photograph of their 
ancestors in the living room where they can remember their ancestors by offering a 
bunch of flowers. Any prayers offered must also be directed to the Christian God, not 
to any of their ancestors. By the same token, during the Ching Ming Festival and the 
Double Ninth Festival, although church members are encouraged to follow the 
traditional Chaozhou practice of visiting the graveyard of their ancestors, they have 
not been allowed to participate in any ancestor-worshipping rituals. Instead, they are 
instructed to solely worship the Christian God while simultaneously paying respect to 
their ancestors. In this situation, the external behavior for the dead that reflects 
traditional Chaozhou identity has partially been kept, and yet partially transformed as 
well. In short, under the influence of the Christian faith, the church members set 
limitations for their expressions of the traditional Chaozhou identity. 
Moreover, I was told that the role of Chaozhou women has changed greatly after 
their conversion to Christianity. From a traditional Chaozhou point of view, the role of 
Chaozhou women has been confined to the domestic sphere only; many Chaozhou 
husbands did not want their wives to enter into the public sphere after marriage. 
Chaozhou women were discouraged from going out and being seen in public, as well 
as to hold a job which involved much exposure to the general public. However, as 
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instructed by the Christian faith, Chaozhou women of this church have been urged to 
serve God in a church setting, which could be interpreted as a public sphere. In other 
words, the roles of converted Chaozhou women needed to be expanded in accordance 
with the religious teachings. As a result, they showed competency in both the 
domestic and public spheres. This is a new realization of the Chaozhou female 
identity in the Kowloon City Swatow Baptist Church in recent years. Indeed, religious 
belief and ethnic identity maintain dynamic relationships which do play off one other 
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in church development. 
Subtle Group Boundaries in Church Structure 
The church today consists of both the Chaozhou members and non-Chaozhou 
members. I was told by my informants that during the first 50 years after the 
establishment of the church, there were generally only Chaozhou people in its 
membership. However, in the last twenty years, the church has accumulated quite a 
number of non-Chaozhou Christians, approximately 20 percent of the total church 
participants. These two categories of people generally integrate quite well in the 
church. As far as I know, they mix with each other harmoniously, showing few ethnic 
38 One can find a similar case in a Hong Kong Hakka church, showing how Christianity has shaped 
and limited the expressions of ethnic identity among Hakka Christians. See Constable 1994: 97-126; 
1996:101,119-122. 
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boundaries among them. I have gained this impression not only through my 
observations, but also through the comments of the non-Chaozhou informants in 
interviews. But this is not true in the higher hierarchical structure of the church, in my 
observations. 
Indeed, there is a ‘subtle boundary line' drawn between the Chaozhou members 
and the non-Chaozhou members in the board of deacons, which is the most important 
steering committee of the church. There is thus a subtle group boundary at the high 
level of church structure, signifying the existence of a Chaozhou consciousness that 
counteracts other identities. Ethnicity, Eriksen writes, “has something to do with the 
classification of people and group relationships;, (2002: 4, italics original) Ethnicity 
appears when a boundary that delimits the group, has been used and attributed by one 
ethnic group as against another. This is a kind of social classification created from 
within and not based on a list of objective 'cultural stuff’ it encloses (Eriksen 2002: 
36-38). Seen in this light, it is interesting to note the annual ratio between the ‘elected 
Chaozhou deacons' and the 'elected non-Chaozhou deacons' that has appeared in the 
board of deacons in the past ten years: 
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Year Total Number of Total Number of Elected Total Number of 
Elected Deacons Chaozhou Deacons Elected Non-Chaozhou 
Deacons 
199 8 3\ ^ 4 
1999 30 27 3 
2000 31 28 一 3 
200 1 3\ 28 3 
2002 31 28 3 
2003 31 27 4 
2004 26 23 3 
2005 29 26 3 
2006 29 26 3 
2007 29 26 3 
Table 1: The Chaozhou and the Non-Chaozhou Number in the Board of Deacons 
From an historical point of view, the board of deacons of this church can be 
broadly analyzed in three phases. Before the mid-1980s, the board of deacons in this 
church was managed entirely by Chaozhou deacons, but later, from the mid-1980s 
through mid-1990s, there was at least one non-Chaozhou deacon sitting on the board. 
Then, after the mid-1990s, as the above table shows us, there have been three to four 
non-Chaozhou members elected to this board annually. The change of composite ratio 
clearly reflects the tendency of having an increasing number of non-Chaozhou 
members in this church over the past 20 years. However, in analyzing this data, I have 
two questions. First, why do the figures of the non-Chaozhou deacons (three t o four in 
average) remain so low each year? Shouldn't one expect a higher figure such as five 
or six if the overall ratio between the Chaozhou members and the non-Chaozhou 
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members in the church is 80 percent to 20 percent? Second, why have the figures of 
non-Chaozhou deacons plateaued out over the last decade instead of continuing to 
increase? Is it just a coincidence, or is it a result caused by some unseen ethnic 
influence? 
According to the general election procedures in this church, deacons are elected 
by church members annually. The pastoral team and the board of deacons have the 
responsibility to prepare a list of deacon candidates, which will be submitted to the 
Annual General Meeting of the church for election. At this initial phase, the pastoral 
team and the board of deacons take nominations from all divisions of the church and 
at their own discretion formally invite certain Chaozhou or non-Chaozhou members to 
be nominated. If these members agree, their names will be placed on the ballot as 
candidates in the election by church members in the Annual General Meeting. In this 
arrangement, we can observe that the pastoral team and the board of deacons perform 
a screening function at the initial stage; the final election results are directly linked to 
this screening. The more non-Chaozhou members who are invited to serve as deacon 
candidates, the more non-Chaozhou members will likely be present on the elected 
board of deacons. 
The number of non-Chaozhou candidates for deacon election has been kept to a 
low percentage over the past ten years. I did not get a clear explanation from my 
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informants throughout my research as to why this was the case. I usually encountered 
an ambivalent attitude when I asked those questions in this sensitive area. My guess is 
that there may be a social boundary drawn by the Chaozhou church leaders in relation 
to the non-Chaozhou members at this level of church hierarchy, causing a relatively 
low percentage of non-Chaozhou deacons sitting on the board. The study of Mohamed 
Yusoff Ismail (1993) throws light on this issue. He examines the Siamese (the 
Malaysian Thai) and the social organization of Theravada Buddhism practiced in a 
village in Kelantan, Malaysia, a place which is predominantly Malay and Islamic. 
Although there are Siamese and Chinese Buddhists in this village, it is the Siamese 
who are more involved in providing the personnel to staff the institution on a 
permanent basis. Hence, the membership of the religious elite is almost exclusively 
Siamese, and control of the organization of the Buddhist religion is vested in Siamese 
hands. Through such an arrangement, the Siamese have been able to maintain their 
distinctiveness as an ethnic group vis-a-vis both Malays and other ethnic groups, 
including the Chinese (Ismail 1993: 141-142). A similar situation is apparent in the 
church in this study. Since the church has maintained a very high percentage of 
Chaozhou deacons among the religious elite in church leadership, this arrangement 
may reflect the church's effort to maintain Chaozhou identity as well. This might be a 
reasonable conclusion but it cannot be proved. If a subtle group boundary exists at this 
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level，surely this is an expression of Chaozhou identity vis-a-vis the non-Chaozhou 
deacons within the same church. In short, there is little ethnic-group difference among 
the church members in general, but there seems to be a subtle ethnic-group difference 
at the higher structure of the church. 
Subtle Group Boundaries in the Wider Baptist Circle 
The subtle group boundary was detected not only in the higher structure of the 
church, but also in the wider Baptist circle. As told by my informants, in the period 
between the 1940s and 1970s there was a subtle group boundary between the 
Chaozhou Baptist churches and the Cantonese Baptist churches.^^ In other words, the 
expression of Chaozhou identity in this church can be observed not only from within, 
but also from without. 
As noted last chapter, the Baptist Convention of Hong Kong"^ ^ comprises both 
the Chaozhou and Cantonese Baptist churches. But the Chaozhou Baptist churches 
become small minorities if compared to the Cantonese Baptist churches in the wider 
39 This subtle group boundary has become blurred since the mid 1980s as an increasing number of 
younger Chaozhou Baptist Christians have obtained higher education, become wealthy and gotten 
higher social status. The Cantonese Baptist churches have gradually changed their negative attitude into 
a more positive one. The efforts made by the senior pastor of the Kowloon City Swatow Baptist Church, 
the presidents of the Baptist Convention of Hong Kong and the Hong Kong Baptist Theological 
Seminary were also instrumental to the unity of these two groups of Baptist Christians. 
The name of the Baptist Convention of Hong Kong was officially adopted in 1973; formerly it was 
called the Hong Kong Baptist Association which was formed in 1938. The nature of these organizations 
is more or less the same. For details, see Wong 1974: 117-119, 135-150. 
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Baptist circle of Hong Kong. Moreover, the Chaozhou Baptist churches connect 
somewhat more closely to the Northern Baptist Convention (later re-named American 
Baptist) than the Southern Baptist Convention, which has been the major sponsor of 
the Cantonese Baptist churches in Hong Kong/ ' What problems reflected the 
differences as well as the concomitant boundary line between these two groups of 
Christians? According to a report, the situation is as follows: 
Although all Swatow [Chaozhou] Baptist churches were (and still 
are) member churches of the Baptist Association [Convention], in 
reality their position within the Association is only marginal. They 
do not, for example, actively participate in any of the Association's 
programmes. One reason for this is, of course, the fact that the 
Swatow Baptists belong to a different dialect group, and maintain an 
identity separate from the Cantonese Baptists. In addition, the 
establishment of the Joint Committee in 1954 added to the tension 
which already existed between these two groupings. Indeed, the 
formation of a Joint Committee composed entirely of Swatow 
Baptists was interpreted by some Cantonese Baptists as a separatist 
movement. Given this situation, the Swatow Baptist church has 
become a somewhat unwanted child of the denomination. In general, 
the Cantonese in Hong Kong view the Chaozhou speakers as 
comprising a very inward-looking ethnic community and the 
Cantonese Baptists interpret the establishment of the Joint 
Committee as an attempt by the Swatow Baptists to promote ethnic 
divisions within the Baptist church (Soo 1980: 188-189). 
This kind of description, showing an ethnic division reflected in the Baptist 
denominational structure in the 1970s, was confirmed by my informants. One 
41 To know more about this complex relationship, please refer to pages 54-62. 
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informant told me that the Chaozhou Baptist Christians during this time rarely joined 
the activities organized by the Baptist Convention because they felt “despised”*� by 
the Cantonese Baptist churches. In his words, “In general, the Chaozhou churches felt 
discriminated against or neglected by other Hong Kong churches. It was especially 
true in the circle of the Baptist Convention. ...Under these circumstances, it indirectly 
encouraged the Chaozhou Baptist churches to be more united." The Chaozhou Baptist 
churches, in return, treated the religious activity which was promoted by the Baptist 
Convention as “their work," not “ours，’. They also decided to re-assert their inherited 
ability, i.e. to attain their own way of life totally independently. They did not want to 
seek any help from the Baptist Convention. As a result, the existence of a subtle group 
boundary was noticeable in the wider Baptist circle of Hong Kong. 
Apart from the well-recognized denominational, historical as well as ethnic 
reasons that had caused the emergence of this kind of ethnic difference, 
socioeconomics also contributed to this ‘differentiating, phenomenon. When asked 
about the relationship between the Kowloon City Swatow Baptist Church and the 
Baptist Convention in the 1960s-1970s, another informant replied: 
Very weak....We had an impression that the members of the Baptist 
42 According to the informant, one of the reasons that the Chaozhou Baptist Christians had this kind of 
bad feeling was this: During the 1950s to 1970s, the general image of Chaozhou people in Hong Kong 
society was quite negative—they were seen as rude, fierce and loud---and unfortunately some 
Christians in the Cantonese Baptist churches shared this attitude towards them. The Chaozhou Baptist 
churches then developed the feeling that they were neglected and looked down upon by the Cantonese 
Baptist Christians. 
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Convention such as the Kowloon City Baptist Church, the Tsim Sha 
Tsui Baptist Church and the Hong Kong Baptist Church were 
wealthier, but the brothers and sisters of the Kowloon City Swatow 
Baptist Church were comparatively poorer. Thus, it was perhaps out 
of our sense of low self-esteem that we rarely participated in the 
programs of the Convention. We didn't bother about them at all. As 
our church was also developing at that time, we didn't pay much 
attention to them....This [kind of response] also had something to do 
with learning. You know, the older Chaozhou generations at that time 
were just doing business....They hadn't completed enough education 
to fully take part in such programs. 
The Chaozhou Baptist Christians of this church acknowledged this 
disadvantageous situation in writing, saying that the financial ability and the level of 
learning of their church members after World War II had noticeably fallen behind 
(Kowloon City Swatow Baptist Church 1978: 14). In retrospect, though the Kowloon 
City district accommodated a huge number of Chaozhou immigrants from the 1940s 
to the 1970s, as we have discussed, the socioeconomic status of these residents 
seemed to be very low. Anthropologist Sparks describes that ‘‘A widely held 
stereotype of Teochiu in Hong Kong is that they are conservative, traditional, very 
religious, largely uneducated, have large families, and are usually poor.,, (Sparks 
1978: 35, italics mine). It is without question that the majorities of the Kowloon City 
Swatow Baptist Church were poor and uneducated at this time. 
In terms of their socioeconomic profile, the three Cantonese Baptist churches 
mentioned in the narrative above were quite different from the Chaozhou Baptist 
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churches. These three churches (i.e. the Kowloon City Baptist Church, the Tsim Sha 
Tsui Baptist Church and the Hong Kong Baptist Church) were the founding churches 
of the Hong Kong Baptist Convention, organized in 1938 (Wong 1974: 117; Hsu 1971: 
4).43 They are well-known for being the three largest and wealthiest Cantonese 
Baptist churches in the wider Baptist circle. Indeed, they all are located in either 
prosperous residential or commercial areas. Bearing this fact in mind, it is no wonder 
that the poor and uneducated Chaozhou Baptist Christians had an inferior feeling as 
compared to those wealthier Cantonese Baptist Christians. It is also understandable 
that they did not want to be involved with other members of the Baptist Convention. 
This underlying socioeconomic factor contributed to the forming of this subtle group 
boundary, which was vividly demonstrated in the Kowloon City Swatow Baptist 
Church, the Mother Church of most of the Chaozhou Baptist churches in Hong Kong. 
The Subjective Experience of Church Members 
The subjective experience refers to the discourses and feelings of the members of 
the church. In this section, I discuss the words of sentiments, and assertions that 
reflect my informants' sense of belonging to this group. And above all, I focus on how 
43 One cannot find the name of Tsim Sha Tsui Baptist Church in these references, but one has to mark 
the name of Yaumati chapel, which was the forerunner of the Tsim Sha Tsui Baptist Church. 
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they narrate these statements in association with the Techiu, which I believe, is a 
result of their socialization in this group. It is in this sense one can call these 
utterances ‘ethnic discourses' because the church members have been socialized to 
believe that what they say is something related to the Chaozhou distinctiveness. 
The Spirit of Ethnic Solidarity in the Church 
Anthropologist Douglas Sparks came to Hong Kong to study the Chaozhou 
people about thirty years ago. He entitled his Ph.D thesis 'Unity is Power: The 
Teochiu of Hong Kong' (Sparks 1978), concluding that the Chaozhou people had a 
spirit of ethnic solidarity. In Sparks' words, “they are the most organized ethnic group 
in Hong Kong in terms of ethnic associational structure, maintenance of ethnic 
exclusiveness and ethnic boundaries .".Teochiu solidarity and exclusiveness are very 
pronounced in Hong Kong" (Sparks 1978: 1, 2). ‘‘It is difficult, perhaps impossible, to 
conclusively show that Teochiu identity is ‘stronger, than that of other groups. The 
overwhelming impression, however, is that Teochiu have been successful in creating 
and maintaining more rigid ethnic boundaries." (Sparks 1978: 51) Although ethnic 
allegiances have gradually faded in Hong Kong over the past three decades, Sparks' 
conclusion still seems true in the Kowloon City Swatow Baptist Church. 
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One can know this aspect of ethnicity not simply through external cultural 
objects, but also through subjective experience and perception. Based on my 
interviews with informants, and experience in the church, I am convinced there is 
indeed 'a spirit of ethnic solidarity' constructed by and attached to the members of the 
church.44 
When asked what the most impressive characteristic of this church was and what 
they liked most, many informants responded by using the following terms or phrases: 
'full of warm affection’，‘a sense of warmth’，‘one family', 'with a human touch', 
‘friendliness，，'intimacy', 'generosity', ‘tight personal connection' and 'spirit of 
solidarity,. This reflects that the image of their church is constructed as a group 
bounded together as a whole, and united mainly by emotional and experiential ties. 
All the above expressions reflect also that it was the internal cohesion and the 
inter-connectedness that they prized most. This description generally fits the 
stereotypical characteristic of the Teochiu perceived by Hong Kong people as a 
remarkably cohesive group. Indeed, informants would, in a subjective way, attribute 
this sort of behavior or feeling to be something intrinsically related to their own group, 
44 It is quite easy to 'catch' the Chaozhou identity of this church by their practice of Chaozhou 
language as well as by identifying the objects and activities linked to Chaozhou origin; these are all 
tangible. If one has the chance to stay for a short time in this church, one can immediately observe the 
strong expression of ethnic identity through these channels. However, to see the 'spirit of ethnic 
solidarity' is quite another thing; it is not an easy job. Indeed, one must stay much longer, months or 
years in order to experience and detect this kind of sentimental expression in this group, because it is 
not manifested in a tangible manner. Although I did spend three months interacting frequently with the 
church members during the summer time of my fieldwork, it was still hard for me to ascertain the 
existence of this kind of spirit in their midst. 
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the Teochiu.45 A Chaozhou church leader recalled this kind of experience in this way: 
The Kowloon City Swatow Baptist Church gives me the impression 
and feeling of 'one family'. This is not only related to the Christian 
faith, but also has some connections with the Chaozhou people 
italics mine]. From the very first day, Chaozhou people lived a life 
with solidarity and frugality. The life in our Chaozhou church wasn't 
so good, but there was no class differentiation among brothers and 
sisters; we wouldn't classify who is rich and who is poor....When I 
was very small I had no father, our family was poor; the tuition fees 
of only 34 dollars I had a hard time to pay. But when I went to 
church, our brothers and sisters showed their love. Though some of 
my fellow-group members who resided in the Kowloon City District 
were living a good life, they didn't neglect me; I didn't have a 
feeling of being despised. This was good....I think this has some 
connection with the Chaozhou ethnic group in this respect [italics 
mine]. 
This kind of collective cohesion was not only apparent among fellow-group members, 
but also manifested in other types of personal relationships such as elder to younger, 
richer to poorer, and employer to employee and so on. As I was told, there had been a 
“spirit of caring” permeating among church members during the 1950s to 1970s. As 
those Chaozhou Christians who have suffered the pains of poverty and later became 
rich, they were very willing to look after their fellow-compatriots who were in a 
similar desperate situation. A Chinese idiom was used to describe this kind of 
situation: ‘同舟共濟’ (Tongzhou Gongji), meaning that they had a spirit of showing 
45 As far as I know, though the members of the Cantonese churches may also express that they have a 
sense of unity or warmth among them, they rarely interpret this kind of unifying behaviors and feelings 
in an ethnic sense; they would not relate this sense of unity to an ethnic group called Cantonese. Rather, 
they would believe this to be the result made by the shaping power of Christian faith. 
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mutual concern of people in the same boat.46 The church members believe that this 
kind of loving concern and practice is passed on from generation to generation, and 
young church members also looked upon elders as models and followed their 
behavior. 
What I have just said about the spirit of ethnic solidarity was confirmed by the 
non-Chaozhou informants; they were socialized to believe this as well. When the 
non-Chaozhou Christians were asked to recall their general impression of the church 
at the time of their initial participation, they said they had observed a strong sense of 
group cohesion among members. They guessed that the reasons for this cohesion is 
that the Chaozhou Christians all came from the same native place and had similar 
cultural background, or because they were actually relatives to each other. Again, I 
see this notion of solidarity and ethnicity cross with each other in this kind of 
discourse. 
The foregoing does not mean that the informants encounter no emotional 
conflicts throughout their church lives. Quite the contrary, the church has not always 
been harmonious; the informants know quite well about the grudges and unpleasant 
46 The following incident is a true story which happened in the 1950s, and was re-told by many 
informants to show the genuine concern towards fellow-compatriots from a rich church leader. There 
was a big fire in Wong Tai Sin District (next to Kowloon City District). The fire burned many houses, 
including those of church members. A church member went to seek help from the founding church 
leader Dr. Lam Chi Fung, a rich banker who lived next to the church. When he saw the desperate 
situation of that church member, he immediately gave him a place to live, and also vacated his garage 
so that all the pigs that the church member brought with him had shelter and space to survive. This 
situation lasted for several months. He also gave the church member the money to rebuild his house. 
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experiences over incidents in the past. Some had even thought of leaving the church. 
But they eventually decided to stay in the church: "This is my 'home'. I've grown up 
here since childhood, and connected closely with other members. It's difficult to get 
away!" “I have feelings for it. I've built up many relationships here. They're very 
deep and difficult to end!" “If I consider leaving here, I will feel hard to give it up. 
This is the place where I've grown up, full of tight relationships." In sum, although 
church conflicts were recognized, the bad experiences were minimized for the sake of 
unity and solidarity. 
The Affirmation of Chaozhou Identity 
The Chaozhou Christians of this church not only conceive of themselves as a 
unified ethnic group in a church setting, but also affirm their Chaozhou identity when 
asked about their subjective feeling of ethnic identification. However, there are 
degrees of difference in this kind of affirmation. 
1. Variation in the Degree of Affirming Chaozhou Identity 
Out of the 21 informants interviewed, 14 were asked directly about their attitude 
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towards Chaozhou identity.*? Five responded that they were ‘‘proud of , this identity: 
“I don't quite understand why, but I really like Chaozhou people!" "Even if there are 
negative [impressions] towards Chaozhou people in the society, I won't doubt my 
Chaozhou identity and background; I will insist on it.” ‘Tm quite proud of myself to 
hold a Chaozhou identity. This is really good.” ‘‘The more I understand my 
Chaozhou] roots, the more I feel grateful and proud." 
Another five replied that, though they did not feel ‘‘proud of’ their background, 
they nevertheless “affirm strongly" their Chaozhou identity. They described their 
feelings as follows: "[Regarding Chaozhou identity,] I'm in the category of having a 
strong sense of belonging.” “In the early days, when others were afraid of telling 
someone that they're Chaozhou people, I'd rather show plainly that I was a Chaozhou 
person; I wasn't afraid of this.” “Yes, I have a strong sense of identification. If I hear 
some great things done by Chaozhou people, I'd be really happy....But if I know 
something bad about Chaozhou people, I'd be rather sad about it. I would have a 
feeling of being hit in the gut." 
The similarity between these two levels of affirmation is that they all get this 
kind of positive identification mostly because they share the "good experience" 
47 Only 14 informants were asked the question about their attitude towards Chaozhou identity. It was 
problematic to ask a wide range of informants this question due to the following reasons: a. time 
constraint, b. some aged informants had difficulty grasping the meaning of this question and therefore 
provided a weak source of information and c. it was embarrassing for some informants to answer this 
question and therefore I avoided doing so. 
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among Chaozhou people, whether at home, in the church or in society. In their eyes, 
the Chaozhou people are smart, good in doing business, kind, hard-working, unified, 
cooperative, and showing filial piety. In addition, the Chaozhou Christians in the past 
set a good example: devoted, generous, and caring for each other. It is this kind of 
socialized good experience that leads to their appreciations of their Chaozhou 
predecessors, resulting in an affirmation of Chaozhou identity. The difference in 
degree between those who feel “proud of’ their Chaozhou identity and those who 
"affirm strongly" their Chaozhou identity lies in the latter acknowledging the 
shortcomings of the Chaozhou people such as being rude, speaking loudly and so on. 
Nonetheless, these two kinds of Christians both profess a strong assertion of their 
Chaozhou identity. 
In addition to these two expressions, there is another level of affirmation, which 
I call "Chaozhou identity moderately affirmed". Four informants fit this category. 
Their subjective feelings are somehow different from those who are "proud of’ and 
those who "affirm strongly" their Chaozhou identity. Their responses are: “I don't 
have a strong attachment to Chaozhou tradition. When meeting together [in the 
church], I don't care about the ethnic background of others. The only thing I'm 
concerned about is that we can talk to each other in Cantonese.... I've never seen 
myself merely as a Chaozhou person. If this is the case, I would distinguish many 
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ethnic groups such as Cantonese, Shanghainese and so on. I won't do this." “I know 
my native place; and more, I've some identification of it. But I am not proud of this 
Chaozhou identity.” ‘‘I don't resist the Chaozhou identification, yet I don't delight in 
this identity." “I think Chaozhou people are good; they are united, willing to help 'our 
own people,....I would be very happy to meet Chaozhou people, yet I still see myself 
at the level of affirming Chaozhou identity only moderately." In short, their 
attachment to their ethnic identity is more flexible and loose. 
One thing worth mentioning is that no one (out of all the 14 informants) falls 
into the category of "know about their Chaozhou identity cognitively only"; no 
detached sentiment is found among them.48 I think this is one of the reasons why one 
can still find the continuation of Chaozhou identity in this church. 
2. Chaozhou Identity vis-a-vis Heunggongyahn Identity 
The 14 informants were also asked about their attitudes about the relationship 
between Chaozhou identity and Heunggongyahn identity. This is what I have found: 
First, for those ten informants who are "proud o f and those who ‘‘affirm strongly” 
their Chaozhou identity, seven say that they affirm the Heunggdngyahn identity in a 
"moderate" way. Second, for those four informants who hold their Chaozhou identity 
48 All the informants knew that I was researching the topic of Chaozhou identity. Perhaps this was why 
I could not find any detached sentiment among them. It may have been the researcher who caused this 
result. 
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“moderately’’，two of them are proud of the Heunggongyahn identity, and another two 
affirm the Heunggongyahn identity strongly. Based on these two findings, it seems 
that that there may be a ‘reverse’ co-relation between Chaozhou identity and 
Heunggongyahn identity: The more they assert the former, the less they identify the 
latter; or vice versa. 
Third, for those seven informants who are "proud of，and those who "affirm 
strongly" Heunggongyahn identity, five are 45 to 60 year of age. These informants 
explained why they have a high regard for the Heunggongyahn identity—it is because 
they went through the Hong Kong ‘take off’ experience during the 1960s-1980s. 
Fourth, even living now in a Cantonese-dominant society, they still have many 
opportunities to interact with other Chaozhou people, whether at home, in the church 
or in society; this kind of social experience helps them to consolidate their Chaozhou 
consciousness and identity. One informant pointed out the crucial role of the 
Chaozhou church in this respect by saying that, while the schools one studies in and 
the companies one works for change constantly, the Chaozhou church remains 
unchanged, and always is situated in a central position. 
Fifth, regarding their attitude towards the future of Chaozhou customs and 
traditions in the church, those who are “proud of , and those who “affirm strongly" 
their Chaozhou identity leave little space for any change in the use of the Chaozhou 
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language or its Chaozhou label. However, those who affirm the Chaozhou identity 
"moderately" and prize more on the Heunggongyahn identity tend to be more flexible. 
As long as the Chinese characters "Chaozhou Language" are not removed from 
church's name, they can accept having no provision for bilingual translation in the 
noon service. Some can even accept both the morning service and noon service being 
conducted entirely in Cantonese. However, they insist that implementation of these 
new measures must be done after “thorough discussions" among church members, 
and according to the needs of "concrete situations". 
3. Situational Selection of Identity and Language 
My 14 informants all agree that there is no conflict between Chaozhou identity 
and the Heunggongyahn identity; they affirm and retain both identities without 
difficulties. Some suggest that they actually have a “dual identity"; they would rather 
call themselves ‘‘Hong Kong Chaozhou people"(香港掉月州人)，showing that they are 
Heunggongyahn on the one hand and 'Chaozhou people' on the other. In Hong Kong, 
as their Heunggdngyahn identity is assumed, they conceal their Chaozhou identity 
most of the time because there is generally no need to show it. But under some 
circumstances, such as knowing that the other party in conversation is a Chaozhou 
person, introducing the Chaozhou food culture, or showing their Chaozhou church 
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membership to others, they would take this opportunity to reveal their Chaozhou 
identity. They usually do this in a natural way. Moreover, when they are out of Hong 
Kong for different reasons, it is predominantly the Heunggdngyahn identity that 
becomes meaningful to others, so they use the Heunggdngyahn identity more often. It 
is only on the occasion when they meet Chaozhou people in the foreign places that 
they would disclose their Chaozhou identity. In short, I believe the frequency of the 
use of the Heunggdngyahn identity is much more than the Chaozhou identity, whether 
at home or abroad. But the informants still affirm and use their Chaozhou labels; all 
depend on the situation in which they find themselves or the person to whom they 
speak. For the members of this church, the Chaozhou identity is a low-profile identity, 
yet a viable one. 
Regarding this kind of 'situational ethnicity', the performance of the Chaozhou 
Christians described here is not unique; there are many similar cases around the world. 
For instance, in explaining cases in which individuals who on most occasions identify 
with one membership group temporarily reorient themselves and select a different 
group of reference in accordance with the degree of affinity they wish to express, 
Nagata narrates a case which occurred in George Town, Penang: 
a lady who had repeatedly stressed that she, along with all the 
neighbors in her kampong [residential community], were Malay {kita 
semua orang Melayu), was vigorously cleaning her house in 
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preparation for Hari Raya Puasa, the festival which celebrates the 
end of the fasting month. When I commented on her energy and 
industry, she remarked proudly that she is an Arab, and that “Arabs 
are not lazy like Malays." (Nagata 1974: 340) 
From this incident we can observe that ethnic identity can be shifted from one ethnic 
group to another easily. Indeed, identity can be situationally stressed.49 
For our informants, one important way to show and to highlight their Chaozhou 
identity to their fellow Chaozhou people is to speak the Chaozhou language. As 
Cantonese is the lingua franca in Hong Kong society, generally most people in Hong 
Kong speak Cantonese in their daily lives; my informants are no exception. However, 
under certain circumstances, they will switch from Cantonese to Chaozhou. One 
informant told me that many times when he was shopping in the stores in the 
Kowloon City community, he immediately said a few words in the Chaozhou 
language to the owners of the stores once he knew that the latter were of Chaozhou 
origin. It was very natural, as this informant told me. When asked what the reason was, 
he replied, ‘‘I don't know! Perhaps knowing someone is a Chaozhou person, you will 
gain a warm feeling." Given the fact that the attitude of this informant towards 
Chaozhou identity is just "moderately affirmed", his practice of code-switching is not 
49 I can provide one more illustration here. It is that of gypsies in the United States. There are four 
gypsy ethnic groups in the United States: Rom (with Lowara, Macwaia, and Kalderash subgroups), 
Rominchels, Ludari, and Black Dutch. While non-Gypsies view all Gypsies as comprising one ethnic 
group, the Gypsies themselves see considerably more variation. The Gypsies' self-ethnic identification 
could be changed according to the individual's relationship to the person with whom he or she is 
communicating and the context in which the question or issue is raised. "For example, a Rom Gypsy 
male would identify himself as a Gypsy to a non-Gypsy, as a Rom to a Rominchel, as a Lowara to 
another Rom, and as a member of a particular kin group to another Lowara." (Levinson 1994: 74) 
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insignificant in this situation. As I see it, in addition to gaining a sense of warmth, 
there may also be a subtle motivation underneath, which is a pragmatic one: slipped in 
the words “but the owners may not lower the price for you!" It seems that 
unconsciously he had expected to get some benefits when his Chaozhou identity was 
revealed through the use of the Chaozhou language. 
Another informant told me a story one time when he had a Christian mission to 
visit patients in a hospital; he switched to the Chaozhou language once he encountered 
an old Chaozhou patient there. They both had a sense of warmth when they talked to 
each other for more than an hour in the Chaozhou language. This use of the Chaozhou 
language undoubtedly facilitated a better and deeper communication process in this 
case, as I was told. I do believe that "looking for ‘our own people', resulting in a 
sense of warmth" is certainly one important factor causing the switching of language, 
but I also notice that this informant carried with him a Christian mission at that time. 
In other words, he has in his mind the goal of converting others to Christianity. 
Similar to the case above, language switching itself is not only motivated by 
sentimental factors, but is also done for pragmatic reasons. 
Based on these incidents, one can anticipate that language and code-switching 
happens whenever our informants want to establish a special compatriot relationship 
with other Chaozhou people on the one hand, and to accomplish particular aims on the 
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other. In their eyes, this action not only satisfying their hearts, creating mutual ethnic 
identification, but also helps to achieving certain aims, whether economic or religious. 
This kind of code-switching phenomenon will also occur outside Hong Kong. 
Whenever my informants find themselves within a Chaozhou community whether in 
the Chaoshan Region or in places like Bangkok, they speak the Chaozhou language. 
Why? In the words of an informant, “[I] don't [want them to] treat me as a 
Heunggongyahn only! I'm not only a Heunggdngyahn, but also a Chaozhou person!" 
He then intentionally talked to them in Chaozhou so as to establish an ethnic bond and 
ethnic identification. In short, he said that he did not want to be seen as an outsider, 
but as an insider. The background of this event was that some church members of the 
Kowloon City Swatow Church were engaging mission work in the Chaoshan Region. 
It is observed that being treated as an insider not only enhances ethnic intimacy, but 
also increases the effectiveness of the gospel work being performed there. The 
pragmatic function of the use of the Chaozhou language is again apparent. 
There is one more interesting thing to note: When the informants are in the 
company of a group of Chaozhou church members, they will switch to the Chaozhou 
language or the Cantonese language among themselves, regardless of the location 
they are in and depending what kind of people are around them. Specifically, they will 
"suddenly" speak the Chaozhou language to their fellow-Chaozhou church members 
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when they are among Cantonese, or switch to Cantonese while among a group of 
Chaozhou people. The motivation is quite simple: confidentiality. Whenever 
something deemed to be sensitive or secret, and they do not want others to know it, 
they will consciously choose a language unintelligible to the people around them. Of 
course, they will resume the language currently in use in the larger group when they 
have settled the matter among themselves. 
Summary 
The expression of Chaozhou identity in the Kowloon City Swatow Baptist 
Church can be examined in three inter-connected dimensions. The first dimension is 
to understand the meaning and implication of its label, i.e. the name of the church. 
The adoption of the word ‘Swatow’ in the name of the church clearly shows its ethnic 
implications and also signifies its difference with the Cantonese majority, hence 
creating ethnic boundaries in the process of inter-group interaction and acculturation. 
The second dimension is to identify those external cultural features used by 
church members for the purpose of showing their Chaozhou identity. One can observe 
that the Chaozhou language is the most important ethnic marker of the church 
members. This language is still in use in Sunday services as well as in a range of other 
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small gatherings. The emphasis on Chaozhou language by the female Christians 
implies that the agents for the preservation of ethnicity are not limited to those in 
higher hierarchical position such as males; the female Chaozhou members play an 
important role as well. In addition, the morning service participants who venture to 
speak Chaozhou language in small groups during the supposedly ‘quiet time' before 
the worship also contribute their share to ethnic persistence. 
There are other cultural objects and activities adopted by the church to show 
Chaozhou identity, this includes the use of granite from Chaozhou as building 
material for the staircase and the founding stone; the practice of giving 'Chaozhou 
Tangerines'(掉月州柑）as a Christmas gift to the congregation after the Christmas 
service and the continuation of Chaoshan church tradition by holding a special 
worship service on the first day of the Lunar New Year. All of these activities 
symbolize the imagination of a Chaozhou identity. However, the younger generation 
might not understand the symbolic meanings of these expressions of 
ethnicity—perhaps they have taken it for granted, or lack of "ethnic education,，. 
Under the influence of Christianity, the expressions of the traditional Chaozhou 
identity in this church have been transformed; sometimes they have been limited and 
sometimes expanded. One can discover this in the behaviors of church members 
connected to daily ancestor worship at home, and in annual festivals such as Yue Lan, 
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Ching Ming or Double Ninth festival. In addition, the expanded public roles of the 
Chaozhou women in this church also reflect this transformation. 
The subtle group boundaries in the church hierarchy as well as the wider Baptist 
circle reveal a different mode of expression of Chaozhou identity. The small number 
of elected non-Chaozhou members in the board of deacons causes me to suspect that 
the non-Chaozhou deacons are kept to a minimum, under the discreet influence of the 
pastoral team and the board of deacons. And this implies a subtle group boundary 
existing between the Chaozhou deacons and the non-Chaozhou deacons. The 
presence of the 20 percent non-Chaozhou church members, coupled with the 
mechanisms of deacon election, reinforce this ethnic boundary line annually. It seems 
that even the non-Chaozhou members make contribution to the preservation of 
Chaozhou ethnicity. In addition, in comparison to the Cantonese Baptist Christians, 
the socioeconomic inadequacy of the Chaozhou Baptist Christians provides an 
explanation for why the Chaozhou Baptist Christians want to delimit their sphere of 
activities in the wider Baptist circle, resulting in an observable group boundary. This 
socioeconomic factor helps to foster the Chaozhou identity of this church. 
The third dimension is the subjective perceptions and emotional ties of church 
members. The power of socialization has shaped church members to believe that the 
Chaozhou church as a whole is a unified body. To most church members, it is a place 
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of warm affection, friendliness, solidarity, and caring. During the researching process, 
I have heard many ‘true’ stories and common experience recalled for the purpose of 
showing this unifying phenomenon. But when pressed to reveal their deep feelings as 
well as the actual life of the church, the existence of internal conflicts and problems is 
nonetheless admitted, and my informants sometimes have thought of leaving the 
church. 
Undoubtedly many church members today continue to affirm their Chaozhou 
identity. But there are differentiations in this ethnic affirmation. While some are 
"proud of , their Chaozhou identity, others hold it "strongly"; still another group claim 
that they assert the Chaozhou identity only "moderately". Whatever category they 
have chosen, it is clear that the Chaozhou identity is submerged under the label of 
Heunggongyahn, a cultural identity in Hong Kong influenced by Cantonese culture. 
For the members of this church, these two identities are not mutually exclusive; they 
can practically embrace both. The church members use the He unggdngyahn identity 
most of the time, but under certain circumstances, the Chaozhou identity is 
emphasized instead. One important way to stress and highlight their Chaozhou 
identity is to speak the Chaozhou language. Although satisfying ones own emotional 
need is certainly a common motivation for such code-swtiching, one should not 
overlook the pragmatic reasons attached to this language-shifting as well. 
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All this confirms that the church is still holding to its Chaozhou identity. But 
why does it continue to do that? What are the underlying reasons for this persistence? 
I will explore this in the next chapter. 
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Chapter 4. Reasons for Insisting on Chaozhou Language and 
Chaozhou Identity 
Last chapter, we examined the expressions of Chaozhou identity in the Kowloon 
City Swatow Baptist Church. In this chapter, we explore the underlying reasons for 
this ethnic persistence. 
Since the 1967 leftist riots in Hong Kong, the Hong Kong government has 
vigorously promoted the use of Cantonese as its language policy (Yang 2002: 480; see 
also Liu 2004: 3). It is no wonder that the Chaozhou language (as a marker of 
Chaozhou identity) in Hong Kong as a whole has diminished in use and importance. 
An expert on language studies tells us, “In general it seems to be true that when two 
languages are in competition in a given area, it is impossible for them to remain in a 
state of equilibrium: at any given time, one of them will be advancing at the expenses 
of another." (Goswami 1990: 55) Thus, when Cantonese became the lingua franca in 
Hong Kong society from the 1970s, this has unavoidably caused the weakening of the 
Chaozhou and other languages in people's lives (see Bolaffi, Bracalenti, Braham, and 
Gindro 2003: 172). 
However, as noted last chapter, the Chaozhou language together with other forms 
of Chaozhou expression in this church never became extinct. The church has in fact 
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survived the great cultural impact of the Cantonese language and Hong Kong culture. 
How do we understand this phenomenon? I will answer these questions in this chapter. 
There are two views proposed, one of the church members and one of my own. 
Explanations Proposed by Church Members 
Explanation One “Most people in this Church are Chaozhou; so of course we 
keep our Chaozhou identity，， 
When asked about the reasons for continuing to preserve Chaozhou identity and 
Chaozhou language, one reply suggested by church members was that “it is because 
the majority in our church is Chaozhou”. I was told by church leaders that there are 
about 80 percent Chaozhou people in the church; and because of that, their ethnic 
identity and Chaozhou language could be kept. The large number of Chaozhou people 
has thus become the decisive factor, in their view. 
There is a historical reason for such a Chaozhou majority in the church. During 
the decades from the 1940s to the 1970s, a large number of refugees emigrated from 
mainland China because of political turmoil, economic pressure and wars. Hong Kong 
became an immediate safe haven for these refugees. As a result, the Hong Kong 
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population grew enormously at this time. There were many Chaozhou Christians in 
this large group of refugees. When they arrived in Hong Kong, many either chose to 
join the Kowloon City Swatow Baptist Church or other Chaozhou religious bodies 
like the Swatow Christian Churches.^^ Thus, the numbers of Chaozhou Christians in 
these Chaozhou churches increased remarkably. 
The Chaozhou Christians and the Chaozhou non-believers usually attended the 
church gatherings as a family, and many times also invited their Chaozhou 
compatriots, relatives and friends to join them. This general practice, together with 
inter-marriage throughout the years, resulted in a very tight and complicated link 
among church members.51 At the same time, the church leaders decided to identify 
the Chaozhou people as the target group for conversion; they also mobilized many 
church members to initiate home-visitations for further friendship-building and 
religious instruction. During my fieldwork, I have heard many stories about these 
kinds of home-visitation activities recalled by informants. 
It was in this context that this church absorbed as many Chaozhou Christians as 
possible in these decades, accumulating up to 80 percent of membership. Since the 
The Swatow Christian Church in Hong Kong comes from Presbyterian denominational background. 
It has 14 churches with about four thousand church members. 
51 This kind of Chaozhou extended linkage was like a "Big Banyan Tree"(大榕樹)’ as an informant 
described it. Its branches and roots have mingled with others and have also extended over large areas. 
Another informant said a similar thing, "[In our church] there is more than one relationship; in addition 
to the relationships of church members, there also relationships of compatriots, relationships of 
relatives, and even employer-employee relationships...." 
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1980s, there have been more and more non-Chaozhou Christians being invited to join 
the religious meetings of this church, and later baptized as church members, but the 
large majority of church members are still Chaozhou people. 
Does this numerical reason fully explain the phenomenon of ethnicity persistence? 
I do not think so. Having a majority of Chaozhou people in itself cannot automatically 
guarantee the maintenance of Chaozhou identity and the use of Chaozhou language. 
Ethnicity is not a given, passing ‘automatically, from one generation to another; it can 
be changed or even lost over time and under certain circumstances. Of course, the 
existence of the 80 percent majority is certainly helpful in enabling the persistence of 
Chaozhou identity and the continued use of Chaozhou language, but this does not 
adequately explain the underlying dynamics of the persistence of ethnicity. As some 
informants told me, there are some long-time Swatow Baptist churches in 1 long Kong 
that have already abandoned the use of Chaozhou language in church gatherings, or 
that use it only minimally. There must be underlying reasons for the ethnic persistence 
in this church. When I pressed this point by asking more probing questions, my 
informants began to speak more on this, and I was provided with four other 
explanations in the course of my fieldwork. 
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Explanation Two 'We need to protect our tradition ” 
One important argument for maintaining the use of the Chaozhou language in the 
church is that the language itself has long been a tradition shared by all church 
members. The informants contended that from the very beginning, the founding 
leaders had decided to put the words ‘Chaozhou Language' into the name of the 
church, signifying that the church originated from a Chaozhou ethnic background and 
that the Chaozhou language should be maintained accordingly. They believed that 
church members treasured this tradition and that all Christians in this church should 
pay respect to this tradition and make every effort to keep it. If ever it was changed, it 
would bring disrepute to the name of the church. They also acknowledged that they 
should keep this policy as steadfastly as possible because they had the special status 
of being the 'Mother Church' to most of the Swatow Baptist churches in Hong Kong. 
The Kowloon City Swatow Baptist Church needed to set a good example lo others in 
keeping the Chaozhou identity and language. In short, in remembrance of their 
precious religious and ethnic legacy, as well as the efforts made by Chaozhou elders, 
one should not make concessions to any suggestion for the withdrawal of the 
Chaozhou language from the church. 
When I brought up the possibility that the word ‘Swatow’ and the practice of 
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Chaozhou language would to be removed from church life, my informants responded 
as follows: One male informant said assertively, “I don't agree. From day one this has 
been our roots. We really are a Chaozhou Baptist church. We don't need to change 
anything. This [Chaozhou] characteristic has a long history in the church. Otherwise, 
we would lose our genuineness." A female informant reacted to the issue in a 
somewhat sentimental way, “This culture and tradition [speaking Chaozhou language] 
should be preserved by the church, and if it's not so.... then we would have a sense of 
'ancestry-extermination'....If we don't strengthen it, this language will disappear and 
cannot be sustained any more....We're better to preserve this 'small feature’ of the 
church." A church leader I spoke with added the following statement, “I think if the 
church took away the word ‘Swatow，，then I'm afraid that it would betray the heritage 
left by our forebearers....Whatever the case may be, the word ‘Swatow’ should not be 
taken away.’， 
The mentality of protecting the Chaozhou tradition is quite obvious in these 
discourses. The informants were determined to counteract any kind of cultural 
influence that would ‘destroy, the Chaozhou features of the church, lest they be guilty 
of “losing our genuineness," "ancestry-extermination," and “betraying our heritage". 
In their minds, one should absolutely refrain from doing any action or making any 
decision that would diminish the sense of ethnicity passed down from former church 
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generations. 
Explanation Three---“This is a practical way to absorb Chaozhou Christians and 
Chaozhou non-believers，， 
The focus of this explanation is this: Because the Kowloon City Swatow Baptist 
Church has always insisted on the use of the Chaozhou language and the display of 
the 'Chaozhou' label, this action has become an effective way of attracting Chaozhou 
people to the church, whether Christians or non-Christians. According to this 
reasoning, if local Chaozhou Christians or those Chaozhou Christians who had just 
arrived in Hong Kong wanted to take part in religious life, they would look for a 
Chaozhou church. As they all shared the same ethnic background they could 
communicate with each other more easily. For this practical reason, the Kowloon City 
Swatow Baptist Church needed to maintain its ethnicity. Undoubtedly this is logical 
reasoning, but one needs to take into consideration that not every Chaozhou Christian 
in Hong Kong wants to choose a Chaozhou church, simply because many speak fluent 
Cantonese. There are hundreds of Cantonese churches available for them to choose 
from. 
Furthermore, my informants argued that when those Chaozhou non-believers 
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who had just emigrated from Chaoshan desired to adapt to Hong Kong culture as well 
as to know more about the Christian faith, a Chaozhou church would be a suitable 
place for them. They contended that because the new arrivals did not speak Cantonese 
at the beginning, they could use the Chaozhou language in this church setting; they 
would not find any linguistic barrier when they participated in the Sunday services. 
Also of utmost importance, they could meet many Chaozhou compatriots in the 
church, which provided them immediately with a sense of warmth and home-feeling. 
This kind of ethnic provision will naturally result in an increase of Christian converts 
to the church. In light of this, these informants concluded that it is quite important to 
keep the Chaozhou identity and the use of Chaozhou language in the church. A church 
leader spoke as follows: 
I hope this thing [to stop using the Chaozhou language in the church 
won't happen, or else this means we've given up the converting 
work in a very large ethnic group....There've been more and more 
Chaozhou people going to other regions in mainland China; they 
may come to Hong Kong as well. If our church abandons the use of 
Chaozhou language, this means we've also given up the converting 
work in this respect....! believe that the use of the Chaozhou 
language in the future will shrink among the Chaozhou Baptist 
churches in Hong Kong; this is a natural tendency. However, in my 
personal view, it's exactly based on this [observation] that we must 
insist on using the Chaozhou language. Why? It's because they [the 
Chaozhou immigrants] don't have many other choices except to find 
those churches that are still using the Chaozhou language. Thus, if 
our church continues to use Chaozhou language, it won't bring any 
negative influence to the future development of the church. 
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However, the church has also noticed that there are ‘‘not as many cases like this 
as before". As one informant recalled, before 1997 after the Sunday service, 
intermittently he still had the chance to meet and talk with church visitors who spoke 
only Chaozhou language, but he rarely had the same experience nowadays. During 
my fieldwork in this church from June 2006 until now, I also observed a similar 
situation in the Sunday service: When the senior pastor asked the newcomers to raise 
their hands so that the church could greet them on the spot, quite often there was no 
response to this verbal invitation. No one doubts the good intention of the church; 
there are still occasions when some Chaozhou visitors, who have just come from 
Chaoshan, are warmly welcomed by the church and later absorbed. However, the 
general validity of the above explanation remains unclear. 
Nonetheless, the church leaders continue to claim that with its commitment to 
ethnicity, the church has more opportunities to absorb prospective members; the 
ethnic persistence is instrumental to the development of the church. This explanation 
has a pragmatic function; its focal point is not just on ethnicity, but also on the 
increase of church members. The maintenance of ethnicity is in this sense for the 
practical benefit of the church. 
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Explanation Four "We need to take care of the aged Chaozhou members，， 
Another reason for the maintenance of Chaozhou language and Chaozhou 
identity is related to providing the emotional support for aged Chaozhou members. As 
my informants explained, most of the aged Chaozhou Christians came to Hong Kong 
many decades ago; the Chaozhou language was their mother tongue. Although they 
can speak some Cantonese after many years in Hong Kong, they do not fully grasp 
the deeper meanings of this language, especially on the occasion when the Bible 
message is delivered in religious meetings. Therefore it is extremely important to 
keep using the Chaozhou language in the church. According to Chaozhou cultural 
traditions, older people should be honored and respected by younger people; the 
younger generation should make every effort to treat the older generation well. Thus, 
the language needs of the older generation should be taken as a high priority. I have 
heard several times from informants that the church needs to take care of the aged 
Chaozhou members by giving them “a warm feeling" and “a sense of psychological 
security" through the use of the Chaozhou language in church gatherings. They 
believe that once the older Chaozhou Christians hear their mother tongue, they 
52 
immediately feel a sense of comfort. 
52 There is another related notion that encourages the practice of Chaozhou language in the church, 
especially for aged people. It is the concept of "extra-caring provision", a phrase given by a church 
leader during my interview with him. The basic idea is this: Cantonese is the prevailing language in 
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Because of this sense of consideration, the church has long been committed to 
maintaining the tradition of using the Chaozhou language in Sunday services as well 
as in some other small meetings. In my view, the church seems to emphasize the 
persistence of ethnicity by attending more to the well-being of aged Chaozhou 
members than that of young Christians. It seems that the church has neglected some 
of the younger Christians especially those who are only Cantonese speakers. As a 
result, problems have arisen. The disputes over the provision of language translation 
in service which occurred several years ago as we will discuss next chapter clearly 
reflect this existing tension between. 
Explanation Five “It ’s an opportunity to learn a language ” 
One more reason suggested for the use of Chaozhou language in the church is 
that it is a good opportunity to leam this language. It is better not to lose the benefit of 
language learning. The Cantonese and Chaozhou languages are mutually 
unintelligible; each belongs to a different linguistic system.^^ The overwhelming 
Hong Kong society today. If someone speaks Chaozhou language in public, he or she might be 
excluded or despised by others who are fluent in Cantonese. In view of this, the Kowloon City Swatow 
Baptist Church needs to offer itself as a unique social space that can mark a difference from other 
spheres of life. By such arrangement, the Chaozhou people within this social boundary can speak 
Chaozhou language freely without any embarrassment or fear. This becomes especially helpful to the 
older generation of the church because they are the ones who use the Chaozhou language in their daily 
living as well as in the church. 
53 According to the consensus of linguists, the modem dialects of China are classified into seven major 
groups, Mandarin, Wu, Gan, Xiang, Hakka, Yue and Min (Ramsey 1987: 87; Li 1994: 4: Chen 2001: 
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majority of Hong Kong citizens today speak Cantonese; they generally cannot speak 
the Chaozhou language unless they have learned it. As Cantonese is the major 
communicative medium, many of the young Chaozhou Christians of this church do 
not speak the Chaozhou language regularly, and some even do not know how to speak 
it at all. The Kowloon City Swatow Baptist Church thus bears the obligation to teach 
the Chaozhou language to the younger generation in order to bridge this linguistic gap. 
One way to teach the Chaozhou language is through the continued practice of this 
language in Sunday services. This language insistence seems to bear fruit as several 
informants acknowledged to me that their improvement in the use of Chaozhou was 
due to their long-term participation in the public Sunday services. That is why an 
informant told me confidently, “When a young [Chaozhou] person approaches me and 
asks, ‘why should I leam the Chaozhou language?' I give the young person this reply: 
‘As we're Chaozhou people, why don't we leam one more language? It does no harm 
to us, it benefits us instead!’’,54 However, in pursuing this goal the church needs to 
173). Each dialect group belongs to a different linguistic system. In the Province of Guangdong 
(including Hong Kong), one can identify three major dialect groups: Yue, Min and Hakka (Li 1994: 5). 
The Yue dialects (粤言吾)are considered Cantonese dialects while the Chaozhou dialects are generally 
recognized as a variant of the Min language (閨方言）(Li 1994: 263; Chen 2001: 173)，and specifically 
as a close member of the Minnan or Southern Min language (閩南話）(Li 1994: 264; Chen 2001: 180). 
According to Sparks, one factor that caused the emergence of some interethnic violence between the 
Chaozhou immigrants and the non-Chaozhou residents in Hong Kong in the 1970s was the 
communication difficulties between them. The recently arrived Teochiu (Chaozhou people) could not 
speak or understand Cantonese, and it required a period of up to a year in some cases for Teochiu to 
leam sufficient Cantonese to enable limited communication with non-Teochiu (Sparks 1978: 63). 
54 This informant is a church leader who is very enthusiastic in promoting Chaozhou language to the 
younger generation on every occasion. He dreams that the next generation in the church will be able to 
speak fluent Chaozhou language, like their elders. 
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pay a price. Those younger people who do not want to leam this language may find 
this religious setting so troublesome that they would rather go to other churches. 
Under these circumstances, the church is very willing to offer Chaozhou 
language class to church members outside regular service times. A ten-session 
Chaozhou language class was offered to the whole church during my fieldwork. 
There were 58 members (about half of them younger people) registered for this 
course; the average attendance was about 30-35 persons per session each week. 
Although the figure of 58 is not so significant when compared to the figure of 750 of 
the Sunday service attendance, the real impact is not the number of participants in this 
class, but the ‘ideology’ it constructed and promoted, showing to the church members 
that the church is serious about the Chaozhou language; it expects the younger 
Chaozhou Christians to leam this for their own benefits. Below is a photo of this 
language class: 
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Figure 7: A Close-up View at the Front of the Chaozhou Language Class Held in 
the Summer of 2006 in the Kowloon City Swatow Baptist Church 
It is hardly surprising that the church has insisted on the use of Chaozhou 
language, I see its desire to maintain Chaozhou identity in the church. I once talked to 
a group of older Chaozhou women in a noon prayer meeting. When they had found 
out that I was originally from the ‘Chaozhou native place’ and yet did not speak the 
Chaozhou language, one of the women immediately urged me to learn this language. 
It seemed that in her mind, a younger Chaozhou Christian and even a middle-age 
Christian like me had to know how to speak Chaozhou language. When the relatively 
older generations think of the benefits for the younger members, quite often they 
think of their beloved Chaozhou language. They not only insist on the use of this 
language in the church setting, but also highlight the importance of this language to 
the next generation. 
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I have offered five explanations for why the church emphasizes Chaozhou 
identity. In my opinion, the explanations above are important to the maintenance of 
ethnicity in this church. These explanations also reveal that a 'noble' motivation has 
been successfully created; my informants explained that their insistence in this matter 
is not for 'selfish' reasons but is ‘altruistic’. That is to say, according to these major 
discourses, the church continues to emphasize ethnicity for the honor of their 
Christian ancestors, and for the Chaozhou Christians, Chaozhou non-believers, aged 
church members as well as younger Chaozhou generations. The discourses are 
wrapped in a beautiful form that is in tune with the ‘spirit of sacrifice' upheld by 
traditional Christian ideals. Thus, the church generally receives positive response 
from ordinary Chaozhou Christians. To the effect that church members continue to 
‘buy into' this ideology, the Chaozhou identity of this church will persist. But those 
who do not agree with these explanations, they may say something against it, or vote 
with their feet by leaving the church. 
Indeed, the reasoning of the church appears to be problematic and brings up 
some ideological confusion. For example, the tradition of an ethnic group is not in 
itself an unchanged entity; it is always subject to change and reinterpretation. 
Protection of tradition does not rule out the possibility of transforming the inherited 
cultural customs and practices. The claim that preserving its ethnicity is for the needs 
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of Chaozhou Christians and Chaozhou non-believers seems an overstatement, as 
usually most of them speak Cantonese. Why should they need to choose a Chaozhou 
congregation? In addition, we know that there are many ways to honor and care for 
the older Christians; this need not be confined to the keeping of the Chaozhou 
language for them. Finally, it is certainly good to leam one more language; but the 
crucial point is ‘what kind of language'? The widespread 'language fever’ in the 
world today is to leam Mandarin or English; these two language are valuable because 
of their economic usefulness. But the motivation to leam the Chaozhou language 
seems far less attractive to the economic-oriented and global-minded younger 
generation. 
These reasons offered by informants, as I see it, do not provide an adequate 
answer in explaining the persisting ethnic emphasis of the church. I propose that there 
may be another viable explanation, a psychocultural interpretation. 
Psychocultural Interpretation 
Psychocultural Explanation “I，m afraid of losing my Chaozhou identity “ 
During my interviews with informants, our focus was mainly on the persistence 
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of the Chaozhou language. The matter of Chaozhou identity was relatively less 
discussed. Though my informants were quite frank in talking about Chaozhou identity 
in relation to Heunggongyahn identity, they rarely discuss their own Chaozhou 
identities directly. The emphasis was predominantly on the use of 'language' rather 
than an ‘identity，per se. Are they not concerned about the fate of their ethnic identity? 
Why do they pay so much attention to the language problem? 
I argue that ‘in defending and advocating the use of Chaozhou language through 
the years, the Kowloon City Swatow Baptist Church has believed that it is 
simultaneously affirming Chaozhou identity,. In other words, by holding to Chaozhou 
language, the church perceives itself as insisting on its own identity. According to my 
observation, the Chaozhou members of this church are treating Chaozhou language 
and Chaozhou identity as almost identical, like the two sides of a single coin. Their 
seeming silence on the fate of the Chaozhou identity does not mean they are 
indifferent to it; rather, they signify Chaozhou identity by emphasizing the discourse 
of the Chaozhou language. In order to understand this, one needs to grasp the cultural 
meanings of ‘our own people,55 as perceived by the Chaozhou people I interviewed. 
This is the key to unfold this ‘two-in-one’ ethnic notion. 
The Chaozhou pronunciation o f ' ou r own people' is 'gaginang', a term that is quite familiar to Hong 
Kong people. 
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1. The Cultural Logic of 'Our Own People' 
There is a subtle relationship between the Chaozhou language and Chaozhou 
identity. I have found that, just like many other ethnic groups, there is a kind of inner 
urging to search for ‘our own people' in the hearts of many Teochiu. This means that 
Chaozhou people are eager to find other Chaozhou people in their daily lives; and 
once they have identified them, they label them as ‘our own people’ and treat them in 
a special way. One crucial thing to note is that the means of searching for ‘our own 
people’ is through the use of the Chaozhou language. I label this customary 
understanding "the cultural logic of ‘our own people”’ which I depict in a simplified 
sequence of actions and in a graphic form: 
A. When meeting someone who claims himself/herself as Chaozhou, or who 
might be Chaozhou, 
B. one speaks a few words in Chaozhou to confirm it. 
C. Once confirmed, a sense of warmth emerges, and 
D. the other party is immediately seen as ‘our own people'---“we are both 
Chaozhou people; we both share the same Chaozhou identity," and 
E. the other party is given special and better treatment. 
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Figure 8: The Cultural Logic of “Our Own People' 
As shown in Figure 8, when two Chaozhou people A & B meet, they enter into 
the circle of 'our own people' and reinforce each others' Chaozhou identities through 
the practice of Chaozhou language. As a result, they confirm each other as Chaozhou 
people and then they ‘automatically，show favors to each other. One of my informants 
vividly described this kind of cultural logic in the following words, 
When I interact with other people [in Cantonese] and hear their 
[Chaozhou] accent, it's quite natural for me to say, “Oh, you're a 
Chaozhou person!" This is a very natural reaction. I don't know why 
it's like that. Immediately following this, I will say, "I'm also a 
Chaozhou person!" And then I will speak some Chaozhou language 
to them. This usually happens in the public sphere.... [Why are you 
concerned about this thing?] I don't know why; I feel a sense of 
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warmth when I meet Chaozhou people....Perhaps I have a traditional 
notion in my mind that Chaozhou people are 'our own people,; 
maybe unconsciously I 'm that kind of person. 
My informants discuss many daily incidents that reflecting this ‘two-in-one’ idea of 
language as reflecting identity. The following are two examples: 
Narrative 1: There was a dispute which occurred in a public bus between two 
parties; on one side were two middle-age men, on the other were a mother and her 
teenage son. The quarrel took place because the youngster had somehow offended 
these two men. In the process of arguing with each other in Cantonese, the mother 
found that these two men were speaking Cantonese with a Chaozhou accent and 
therefore she immediately switched her language from Cantonese to Chaozhou. The 
mother then spoke directly to these two men with a tone of apology, saying that her 
son was actually too small to behave properly, and since they were all ‘our own 
people', i.e. Chaozhou people, she would be very grateful if they could give her son a 
chance by not chasing after him. As soon as these two men heard the Chaozhou 
language, they calmed down and kept silent. The dispute ended. 
Narrative 2: As the Kowloon City Swatow Baptist Church needed to engage in 
the work of church renovation for about two months, two Chaozhou staff living in the 
church building had to move out temporarily. Under these circumstances, it was quite 
difficult to secure a nearby apartment rented out only for two months. However, when 
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the real estate agent met a house owner who himself was also a Chaozhou person; the 
staff were able to bargain with this house owner through the agent. Once they sat 
together in the apartment, talked to each other in Chaozhou language and began to 
drink Chaozhou tea (Kung Fu Tea), they felt a sense of warmth among themselves. 
Concerning the rental price of the apartment, initially it was fixed at 15 thousand 
dollars per month, but later the wife of the house owner was willing to lower the price 
to 14 thousand dollars per month simply because they were all Chaozhou people. The 
deal was finally made.^^ 
Judging from the above cases and discourse related to the cultural logic of ‘our 
own people,, it seems reasonable to infer that in the eyes of Chaozhou church 
members, Chaozhou identity has always been reinforced through the means of 
Chaozhou language; one can even say that whether in a church setting or in other 
spheres of life, Chaozhou language and Chaozhou identity are so tightly linked as to 
be almost identical. It is not an exaggeration to say that in their minds, you cannot 
have one without the other; and when you lose one you will simultaneously lose the 
56 One more narrative may be recorded here: An informant told me that when he was a college student, 
he joined the interviewing work of the 1971 Hong Kong Census together with his schoolmates. They 
were all assigned to the district of Ma Chai Han on Hong Kong Island, which was noticeable for its 
many Chaozhou inhabitants. When they all finished the interviewing work and met together, his 
schoolmates complained that they were treated badly by those Chaozhou residents because they did not 
speak the Chaozhou language. However, my informant said that he was very happy as he had a very 
different experience. He was welcomed in their houses, greeted also with tea and fruits. Why was there 
such a difference? It was because he himself was also a Chaozhou person, and when they talked to each 
other in the Chaozhou language, they treated him as ‘our own people' and then showed much favor to 
him. 
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other.57 
This kind of perception is not unique; one can find some parallel phenomena. Let 
me give two examples. For the past 10 to 20 years, many Fuzhou emigrants from 
Fujian Province of China came to the Chinatown of New York to seek a new life. 
They have also established several ‘compatriot ethnic churches' in the process of 
socio-cultural adaptation. According to recent research of anthropologist Kenneth 
Guest, ‘Fuzhou language' was used from its very beginning: They conducted worship 
services in this language, board meetings were also conducted in this language, and 
they used this language in most informal conversations. Indeed, it was the Fuzhou 
language which acted as a 'significant unifying factor' for these Fuzhou immigrants. 
But more importantly, the practice of Fuzhou language in the congregation as well as 
the way it has been capitalized in the name of the church is treated as an attempt to 
project their Fuzhou identity into the wider Chinatown community. Although later 
they dropped the references to the Fuzhou language and replaced this with the 
c o • 
broadest representation ‘Min, , they have established a distinct identity as the 
"Fuzhounese church." (Guest 2003: 155-156) For these churches, ‘language’ is a 
57 The point I am making here concerns the close relationship between the Chaozhou language and 
Chaozhou identity, with the two being seen as inextricably linked by many Chaozhou Christians of this 
church. However, this finding does not exclude the possibility that certain Chaozhou people may 
consciously claim themselves Teochiu and yet not speak Chaozhou at all. When 1 interviewed young 
Chaozhou members of this church, I noticed that some of them knew little Chaozhou language and yet 
strongly held to Chaozhou identity. 
58 ‘Min,(閩）is a shorthand for Fujian Province. 
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means of forming their 'ethnic identity'; these two things are perceived as closely 
connected, in the eyes of the church members and in the eyes of the Chinatown 
community. 
Another case is the experience of Quebec ethnonationalism in Canada (Thomson 
1995). In Quebec, the majorities of population is French, and have been strong for 
ethnic self-determination over many decades. In this process, the Quebec people have 
been motivated primarily by a need to establish a positive social identity vis-a-vis 
members of other groups. The aim apparently was not only to establish favorable 
points of comparison but also to increase the psychological distance between in-and 
out-groups. The means to achieve this goal was the language, and in this case the 
French language. It became identified as both the distinguishing characteristic of 
ethnic identity and the principle vehicle of ethnic assertiveness. Hence, there was an 
attempt to build up a full linkage between Quebec ethnicity and the French language. 
Legislation entitled The Charter of the French Language passed in 1977, and began, 
"Whereas the French language, the distinctive language of a people that is in majority 
French-speaking, is the instrument by which that people has articulated its 
identity....，，(Thomson 1995: 76) Above all, French has been clearly established as a 
“badge of Quebecois identity." (Thomson 1995: 77) From the description above, one 
can say that the French language is essential to the ethnic identity of the Quebec 
1 3 9 
people; it is the cornerstone of Quebec's distinctiveness. 
It is important to grasp this point because it helps us to understand why this 
church was so persistent in defending the use of the Chaozhou language. For them, 
they were actually defending their Chaozhou identities. 
2. The Crisis of Self-Identification 
If the church members have this kind of perception, a psychological crisis of 
self-identification might be anticipated when any individual or group asks not to use 
the Chaozhou language in religious meetings. For the majority of Chaozhou 
Christians in this church, based on the cultural logic of ‘our own people', a giving up 
of Chaozhou language would be equivalent to a surrender of Chaozhou identity. When 
this kind of negative demand from the congregation is made, it is not just a matter of 
changing the communication tool from Chaozhou to Cantonese in the Sunday service 
as claimed by some informants; it is indeed something related ethnically to their own 
deepest self-understanding and self-assertion. If the Chaozhou language is removed 
and lost, how can one enter into the ethnic arena of ‘our own people' in the future? If 
one fails to maintain this language practice, it would certainly create a crisis of 
self-identification and also pose a threat to their ethnic consciousness. Therefore, the 
majority has a good reason to react to this challenge forcefully; the way of countering 
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this is by insisting the use of Chaozhou language on the one hand, and constructing 
‘noble’ explanations for this insistence on the other. But, to view this from a 
psychocultural perspective, the crucial motivation is the underlying fear that once they 
give up the use of Chaozhou language they will lose their own Chaozhou identity. 
In light of this, the rhetoric of church leaders is ironic. When they have boldly 
and publicly claimed that their insistence on using the Chaozhou language is not for 
the benefits of themselves, but for ‘altruistic, reasons, in actual fact they are guarding 
their own individual ethnic identities. In essence, their verbal ‘altruistic'discourses are 
mixed with ‘egoistic’ sentiments, and their primary motivation seems to be more on 
ethnic self-protection than the well-being of others. This may be the driving force of 
their ethnic insistence. 
Concerning their reticence in talking about the potential loss of individual 
Chaozhou identity, it may be seen as either not being willing to directly face a 
self-identity crisis, or ‘saving face' by consciously diverting attention to the language 
discourse that is clothed in altruism. Indeed, to admit that there is inner crisis of 
identity and to insist on one's own Chaozhou identity overtly might be misread by 
others as being ‘selfish’ in nature. The best way to avoid this embarrassment is to 
change the topic of conversation gently and to highlight the altruism of language 
discourses, i.e. “we insist on the Chaozhou language simply because we care for other 
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church members.” 
3. From Social and Cultural Constraint to Active Agency 
As mentioned above, the church members were very much fond of their own 
language, to such an extent that they did not treat Chaozhou language and Chaozhou 
identity as two separate things. But can they in fact be separate? 
According to an anthropological report, the Baba, a highly localized ethnic 
Chinese group in Malaysia generally do not speak Chinese language any more, and 
speak a version of Malay instead; but they still claim themselves to be Chinese. ‘‘The 
Babas have remained Chinese despite not speaking a Chinese language....One can 
remain a Chinese even though one does not speak a Chinese language." (Tan 2004: 
113) They demonstrate their identity in this way because through the process of 
socialization, the Baba have maintained their subjective self-identification as Chinese. 
At the same time, though they have lost their Chinese language, they have chosen to 
emphasize other Chinese traditions such as the old-fashioned Chinese weddings or 
displaying Chinese characters in their house in order to express their Chinese cultural 
identity (Tan 2004: 31-134). This study also reminds us that “in studying 
contemporary cultural identities, it is useful and convenient to first identify the people 
through their own self-identification and then proceed to see how they use cultural 
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features or other means to portray their identity." (Tan 2004: 72) Furthermore, it is to 
be noted that "while language is a crucial symbol of ethnic identity, its loss does not 
necessarily mean the loss of an ethnic identity." (Tan 2004: 113)59 
In light of this anthropological understanding, one may infer that the Chaozhou 
Christians of the Kowloon City Swatow Baptist Church could still claim themselves 
as Chaozhou people even if they do not speak Chaozhou language any more. The 
Chaozhou language is just one of the cultural expressions of their Chaozhou identity. 
In addition, one may even allege that it is a ‘misconception’ for the church members 
when they fail to distinguish that the Chaozhou language (as cultural expression) and 
the Chaozhou people (as ethnic identity) are actually two separate things. They do not 
see that the loss of Chaozhou language does not necessarily mean the disappearance 
of Chaozhou identity. 
However, it seems that there are some internal as well as circumstantial reasons 
that have caused the church members to perceive their ethnicity in this way, treating 
the Chaozhou language and the Chaozhou identity as inseparable. The church 
members have maintained this perception because they are under a set of social and 
cultural constraint in a particular context. On the one hand, most church members 
59 Based on this anthropological finding, the lessons learned can be summarized as follows: 1. Ethnic 
identity and cultural expressions are two kinds of things; 2. Language is just one of the cultural means 
to express one's own ethnic identity; 3. The loss of the original language does not mean the loss of 
ethnic identity "automatically". Rather, it means losing one aspect of cultural expressions of one's 
ethnic identity. 4. To compensate for this loss, other original and traditional cultural expressions may be 
stressed and highlighted so that the original ethnic identity can continue to be preserved. 
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have been shaped by the imbedded cultural logic of 'our own people'; they tend to 
treat the Chaozhou language and the Chaozhou identity unconsciously as one thing. 
For them, language is a matter of identity survival, not just communication medium. 
But if the church leaders eventually are willing to give up their Chaozhou language, 
are there any other available Chaozhou cultural features they could stick to so that 
they would be able to express their Chaozhou identity? It seems they do not have 
many alternatives. 
According to some studies of Chaozhou culture in the Chaoshan Region, there 
are certain features of Chaozhou culture that are regarded as markers of cultural 
difference compared to other ethnic groups. These include the Chaozhou language, 
Chaozhou food and drink (especially Kung-Fu Tea), Chaozhou architechture, 
Chaozhou arts and crafts, Chaozhou native religion, and Chaozhou drama, music, 
dance (Chen 2001, 2006b). But few of these could serve as effective boundary 
markers of ethnic identity for the Chaozhou churches in Hong Kong. I think it would 
be very awkward to choose Chaozhou arts and crafts, drama, music and dance and 
apply them to a Hong Kong church setting. Chaozhou food and drink are better 
consumed as personal preference rather than as a corporate symbol of the church; and 
of course they would not select the Chaozhou native religion as this is a Christian 
community. The Chaozhou style of building would also hardly be thought of, as Hong 
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Kong has been in the process of modernization and urbanization, and European styles 
are much more preferable. So what is left? It seems that there is not much room for 
church members to utilize other Chaozhou cultural features, aside from language, in 
order to express their Chaozhou identity. It appears that the Chaozhou language is not 
just the only available option, but also is the best choice; and yet this is the very 
cultural element they are being encouraged to lay aside within a Hong Kong setting in 
which Cantonese is dominant. Thus, it is hardly suprising that there is a counteracting 
voice that favors the continuing use of the Chaozhou language.^^ 
This is the social and cultural constraint that the church has to face in this 
uncertain situation. Under these circumstances, it is quite legitimate for the church 
members to perceive the Chaozhou language and Chaozhou identity as one thing. This 
‘two-in-one’ ethnic notion is surely not a ‘misconception’ in spite of the 
anthroplogical findings mentioned earlier. The church has to stick to the Chaozhou 
language in order for it to keep its Chaozhou identity. In the eyes of church members, 
the Chaozhou language is the most obvious and appropriate identity marker for the 
church, and that cannot be easily replaced by anything else. 
Under these circumstances, the five explanations discussed above are constructed 
60 We can imagine a scenario in which the church is challenged by other non-Chaozhou Christians (and 
even Chaozhou Christians) that it is better for the church to use Cantonese only. The dilemma would 
then immediately pop up: Can the church select some other Chaozhou cultural features to reflect its 
Chaozhou identity, to replace the Chaozhou language? The answer appears to be no. 
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and promoted by church leaders. The reasons given are to justify why church 
members need to stand up to fight for the use of the Chaozhou language. In this 
ongoing process of socialization, a ‘wise, strategy of implementation is apparent: 
Instead of revealing their own self-identity crisis, the church members rely on an 
outward interpretation, sending out to the public a positive message that they have 
been preserving the Chaozhou language for the honor and well-being of other people. 
They do not acknowledge any inner fear of identity crisis directly; they focus rather 
on the discussion of the necessity and value of practicing the Chaozhou language. 
However, as my analysis has revealed, under the influence of the cultural logic of ‘our 
own people’，the defense of the Chaozhou language actually means defending the 
Chaozhou identity at the same time. Besides, as there is no other appropriate cultural 
feature chosen as a replacement of the Chaozhou language for the expression of their 
ethnic identity, this also forces the church to stand firm on their 'unchanging' position. 
Summary 
To sum up, there are five explanations proposed by church members as to why 
they have insisted on the use of Chaozhou language and Chaozhou identity, arguments 
based on the large number of Chaozhou Christians in the church and on ihe need to 
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use the Chaozhou language to help church members, especially the elderly. Although 
not without some interpretation problems, these five explanations are generally 
accepted by most church members. However, my analysis has shown that the reason 
for emphasizing the Chaozhou language may also be motivated by self-interest, out of 
the fear of losing one's own identity. I propose that, instead of facing the identity 
crisis squarely, church members attempt to cover this inner crisis by keeping silent on 
the fate of Chaozhou identity on the one hand, and repeatedly highlighting the 
benefits of the preservation of the Chaozhou language on the other. They believe that 
if they keep the language and use it outwardly, they can maintain their identity 
inwardly. 
The church defends the use of the Chaozhou language rigorously and publicly, 
treating it as a distinct battleground for identity contest. The crucial point hinges on 
the cultural concept of 'our own people' prevalent among the Chaozhou people, in 
which they assert that the Chaozhou language and Chaozhou identity are tightly 
linked. Chaozhou church members tend to conceive Chaozhou language and 
Chaozhou identity as two inseparable things; any challenge to the Chaozhou language 
is a threat to Chaozhou identity. Thus, for most church members, the defense of the 
use of Chaozhou language in effect is a defense of the Chaozhou identity. Although in 
the past, the church leaders adopted a very low-profile approach to the fate of 
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Chaozhou identity, and also are reluctant to express their fears of losing it, their 
concerted effort to keep the use of the Chaozhou language means thai they take 
seriously their Chaozhou identity. They are acting as agents to resist any major change 
regarding their ethnicity; it is especially true in that they have found that there are no 
other suitable cultural features that can replace the Chaozhou language as a substitute 
cultural expression for Chaozhou identity. Under this kind of socio-cultural constraint, 
the perception of treating the Chaozhou language and Chaozhou identity as one thing 
has further been reinforced and justified. 
I have provided certain explanations for the persistence of ethnicity in the 
Kowloon City Swatow Baptist Church. What about the church mechanisms enabling 
this kind of ethnic continuity? I will address this issue in the next chapter. 
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Chapter 5. Church Mechanisms Reinforcing Ethnicity 
Having seen the ethnic expressions of this church in chapter three, and the 
underlying reasons behind this in chapter four, let me in this chapter explore the 
church mechanisms that make this ethnic persistence possible. This involves the 
discussion of ‘how’，as against the previous discussions of ‘what, and ‘why,. 
First of all, one needs to grasp the meaning of 'church mechanism’ at the outset. 
According to Webster's Dictionary, ‘mechanism’ refers to “any system or means for 
doing something.. .whether conscious or unconscious, by which some result is 
produced" (Guralnik 1980: 880). This definition shows us that a mechanism is 
something usually operating on a regular basis; it has a controlling nature, and it can 
direct activities towards the expected goal or standard. As we apply this concept to our 
case, ‘church mechanisms' may refer to those regular activities, decisions, rituals, and 
operational modes that take place in the church, and through which two important 
goals can be achieved, namely the ongoing use of the Chaozhou language and the 
continued affirmation of Chaozhou identity. 
In light of this, we can hypothesize that church mechanisms have an external 
power that shapes the thought and consciousness of each church member in relation to 
the practice of Chaozhou language and the maintenance of Chaozhou identity. 
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Comparatively speaking, they exist and operate ‘outwardly，in the church, whereas the 
meanings and reasons for ethnic persistence mentioned in chapter four are 'inwardly' 
appropriated by church members. In short, church mechanisms express themselves as 
forces of formation, shaping church members' views on the issue of ethnicity. I would 
like to discuss this shaping force under two categories: I. mechanisms of 
naturalization; and II. mechanisms of persuasion. 
Mechanisms of Naturalization 
The mechanisms of naturalization refer to those rituals and activities in which the 
reinforcement of Chaozhou identity is made in an unexamined way. The church 
members take it for granted and are rarely conscious of its influence; they are not 
aware of the existence of this shaping force and yet in actual fact it clearly is in 
operation. The church members are usually aware of this function only when they are 
encouraged to reflect upon the meanings of thes kinds of activities in interviews. Let 
us explore this phenomenon in the following pages from three perspectives. 
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Religious Meeting as Co-Ethnic Member Meeting 
As noted in chapter three, most often church members express their ethnicity 
within meetings large and small, on weekdays and weekends through the use of the 
Chaozhou language. This causes us to ask an important question related to the issue of 
ethnicity: Why do they gather together so intentionally, frequently and regularly, to 
create a suitable environment to practice their Chaozhou language and reinforce each 
others' Chaozhou identity? I think it is a result of obeying religious instructions. 
The Kowloon City Swatow Baptist Church is a Protestant church. One major 
characteristic of churches in the Protestant tradition is to follow the instructions 
provided by the Bible, the most authoritative text in the life of believers. Their 
religious behavior (such as meeting regularly in the church) is best interpreted in light 
of the teachings of the Bible. According to biblical instructions as interpreted by 
church leaders, church members are encouraged to join church gatherings 
continuously; as devoted believers, they need to do this throughout their religious 
lives.6i It is by this religious force generated from the Bible that this church has 
61 One of the frequently used passages of the Bible encouraging Christians to meet regularly in the 
church is verses 24-25 in Chapter 10 of the Epistle to the Hebrews. It reads: "And let us consider how 
we may spur one another on toward love and good deeds. Let us not give up meeting together, as some 
are in the habit of doing, but let us encourage one another—and all the more as you see the Day 
approaching." (New York International Bible Society 1978: 916; italics mine) According to biblical 
scholars, the basic meaning of this text is to encourage the Christians to care for each other as well as 
not to neglect the importance of meeting together in the church; they are exhorted to avoid the 
excessive individualism as the individual Christian needs the church and the church needs each 
individual Christian. They are also instructed to maintain their fellowship by grasping every 
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gained the momentum to organize various kinds of meetings on a regular basis. All 
church members have also been instructed to take part in these meetings week by 
week or month by month unceasingly. The meetings then have been running 
systematically like clockwork through the years. 
Athough the organizing of meetings is chiefly done for religious reasons, their 
continuing operations bring forth many opportunities for the expression of ethnicity. 
The religious forces manifested in the religious meeting of this church also produce 
the social forces that make the maintenance of ethnicity possible. The social and 
ethnic influence derived from these religious meetings is a key to the external 
dynamics of ethnic persistence. 
As many Chaozhou members have been living, working and receiving education 
in different regions of Hong Kong where they can naturally be shaped by the 
dominant Cantonese culture, a good strategy for a ‘compatriot ethnic church' to 
counteract this cultural influence and to maintain its discrete ethnic boundary is to 
keep on meeting together in the church and incorporating elements of ethnicity into 
AO 
the religious meetings. So from the founding days until the end of the 1960s, as 
opportunity for coming together (Bruce 1964: 253; Brown 1987:29-30; Lenski 1966: 352-353). It is 
clear from this understanding that the Protesiant church does not just mention the importance of 
individuals, as Martin Luther strongly contended in the 16''' century, but also focuses on the community 
concept that is realized through all kinds of meetings in the church. 
62 As mandated by the teaching of the Bible, there is no difficulty for the church leaders to arrange 
religious gatherings. What is important, however, is to ensure that the Chaozhou elements are also 
preserved in the meetings. 
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informants described to me frequently, the church was typically Chaozhou-oriented: 
Using Chaozhou language entirely in all kinds of gatherings and fellowships, 
maintaining social connections overwhelmingly with Chaozhou compatriots, with 
only Chaozhou ministers invited to work full-time in the church, the typical Chaozhou 
lifestyle of the ministers was observed by church members; and the Chaozhou 
Christians were exhorted to fulfill God's mission by participating home visitations as 
well as building up social networks with Chaozhou non-believers. As a result, all 
kinds of meetings were seen not only as religious in nature, but also as a social space 
for the Chaozhou Christians to demonstrate and reinforce their ethnic identity. 
Although the intensity of Chaozhou expression in the religious meetings has 
gradually lessened since the 1970s as many younger church members have been 
acculturated into a Hong Kong lifestyle,64 today it still keeps the use of Chaozhou 
language in the most important and largest gathering of the church---Sunday service. 
In addition, many female Christians middle aged or above continue to use this 
language in their small gatherings such as Bible class, choir, and prayer meetings, 
until now. The continuity of ethnicity is surely a result of these religious meetings, 
where we find that the social and ethnic forces are also at work. 
This kind of religious-social mechanism reinforcing ethnicity is not only true in 
63 For example, the ministers used to eat Chaozhou congee in the morning and in the church setting. 
64 For instance, the use of Chaozhou language in some small gatherings had been replaced by 
Cantonese as more and more young Christians did not speak the Chaozhou language. 
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this church. It is also true in the Italian, Irish, Jewish and Greek religious 
congregations at the turn of the twentieth century, as well as in the Korean Christian 
churches at the end of the twentieth century in America. Studies report that believers 
participating in these congregations were linked to the arrangements of ethnic 
fellowship through which they could foster their friendship networks, and thus their 
senses of ethnicity persisted (Min 2005: 99-106). In his recent studies on the Chinese 
churches in America, Yang also points out that one of the roles of immigrant churches 
in identity construction in the host country is its "mechanism of ethnicity function"; it 
is related to the forces of cultural persistence. The main agency to realize this goal is 
not the denominational hierarchy but the ethnic local church itself (Yang 1999:31-33). 
According to Yang, the ethnic local churches 
not only satisfied religious needs but also reinforced ethnic group 
consciousness and helped to preserve traditional culture....At the 
local church, the old dialects and language, religion, traditions, and 
customs were preserved to protect the immigrant group from social 
disorganization and the shock of adjustment to the new culture. The 
ethnic congregation contributes to ethnic attachment by increasing 
social interactions among co-ethnic members and by providing a 
social space for comfort, fellowship, and a sense of belonging. (Yang 
1999: 33) 
Seen in this light, we may conclude that the Kowloon City Swatow Baptist 
Church, as an immigrant ethnic-local church in Hong Kong, has successfully offered 
itself for more than 60 years as a mechanism for maintaining Chaozhou ethnicity in a 
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new locality. It has achieved this goal by holding various kinds of religious meetings 
on a regular and systematic basis, and thus providing adequate room and space for 
social interactions among co-ethnic members. And because of this, ethnicity has been 
perpetuated. One informant affirmed the important role of the church in fostering his 
Chaozhou consciousness and identity. When asked “how?” he replied, 
To leam] the Chaozhou language is one important aspect. In 
addition, when you join meetings with others, minister with others, 
and get along in fellowships with others, you meet many Chaozhou 
people; some of them may even claim they're more Chaozhou than 
me! We share the ‘body life’ together, whether it's a eating together, 
home-visitation or social gathering, we have so many opportunities 
to meet Chaozhou people as well as to enrich each other. This 
experience itself is that kind of thing [i.e. the experience itself shows 
that the church is functioning and reaching its goal of fostering 
ethnicity]. 
I interviewed a young female Chaozhou member in her twenties who is fluent in the 
Chaozhou language as well as having a strong Chaozhou identification. When asked 
what factors cause her to be like this, she explained as follows: 
Apart from the influence of my family background, the most 
important factor, the secondary factor is 'the church’. Concerning the 
influence of Chaozhou culture, aside from family, it's the church that 
has played a crucial role. For instance, as our church is a Chaozhou 
speaking church, it usually uses Chaozhou language in sermons. 
Furthermore, you can find a large number of Chaozhou church 
members in a Swatow Baptist church. In the morning service, there 
are many older people. Although they can communicate with each 
other in Cantonese, they prefer to use the Chaozhou language as this 
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is their mother tongue....This is the model of our church—people are 
crucial; there are Chaozhou people and they use Chaozhou language. 
We have this kind of practice, life and character. The church in this 
way [affects me and] becomes second in importance in my life. 
A Chaozhou church leader told me that initially he was only aware of his identity as 
Heunggdngyahn, because he has been so accustomed to the Hong Kong living style. 
However, having spent so much time with the Chaozhou Christians in the church, he 
later regained a strong feeling as a Chaozhou person. This church leader described to 
me about his changing attitude in the following words, 
It's because when Fm ministering in the church setting, there 
emerges a kind of social connection through which I've gained a 
feeling as a Chaozhou person....For example, I like Chaozhou food 
now. It's a result of committing so much time in the church; that 
means I have a lot of opportunities to taste Chaozhou food with other 
church members. So I gradually regained a Chaozhou consciousness. 
If there had been no church organization, I would never have had 
this kind of strong Chaozhou consciousness....Without a church 
body, I would not have a strong feeling as a Chaozhou person....If 
there's no such thing called 'the church,, there would be no place for 
people to gather together to demonstrate that T m a Chaozhou 
person,. As I spend time with many Chaozhou people in the church, 
either eating or chatting, or doing other things, I have gradually 
become aware that Fm a Chaozhou person. I also have a feeling that 
I need to initiate a mission [towards those Chaozhou non-believers]. 
To sum up, the church members, without their explicit recognition, maintain or 
regain their ethnicity by their continued social connections with other Chaozhou 
Christians in church meetings. Both the religious and social forces embodied therein 
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have shaped the experience of the church members in terms of their ethnicity 
formation and identity reinforcement. 
Attendance Numbers of the Morning Service 
The morning service of this church is conducted mainly in the Chaozhou 
language; a Cantonese-speaking person would easily sense a Chaozhou-Cantonese 
boundary there. This service is also empirical evidence showing the intention of 
keeping the Chaozhou identity in this church. The morning service has run since 1956; 
its long history and its continuation will surely strengthen the conviction of the church 
members that they could keep their Chaozhou identity alive even though the majority 
of the Hong Kong population is Cantonese. Why has this church been able to organize 
a Chaozhou service for such a long time? Apart from the good intentions oi�caring for 
aged members discussed previously, there is another visible factor that also plays a 
significant role: the large number of aged members of the church. The average 
attendance in the morning service of the church is 200-230; most of them are aged 
people. We should not neglect the ‘magical, power of this number. It is a number that 
requires an independent service that is entirely run in the Chaozhou language. If there 
were only 20-30 members in need of this kind of Chaozhou service, would the church 
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continue to provide such kind of service? I think that probably the church would not 
do that. Number counts. In Hong Kong, the general Sunday service attendance of a 
local church is only about 80-100. The Kowloon City Swatow Baptist Church has the 
advantage of holding a service exclusively in the Chaozhou language because there is 
a large congregation, and it also has enough number of aged members to justify doing 
S0.65 
The Kowloon City Swatow Baptist Church holds two services, the morning 
service mainly conducted in the Chaozhou language and the noon service mainly 
conducted in Cantonese. When I asked a church leader why the church was able to 
provide a morning service, he confirmed that it was because the church had a large 
number of aged Chaozhou Christians and they had been accustomed to attending this 
kind of gathering. The church therefore did not find difficulty in providing this kind 
of service continuously. “To keep the features [of the morning service], it is easy to 
accomplish”，he said. 
Indeed, the existence of a large number of aged Chaozhou Christians has 
generated an external force to keep the morning service going on. The morning 
service reinforces in these participants the belief that they are indeed Chaozhou 
people, even though other people in their daily lives may not find this significant. The 
65 It would surely consume much more human resources if the church continues to hold two services 
on Sunday morning. If there are only 20-30 aged members in need of this, it will be quite difficult for 
the church to hold another service run exclusively in the Chaozhou language. 
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church may be aware of the importance of the attendance number to the continuity of 
this activity, but it may not perceive this as a crucial factor to its maintenance of 
ethnicity because it takes it for granted. 
Annual Celebration Dinner 
The annual celebration dinner has been an important event of this church 
through the years. As a general practice, deacons, who are the most important leaders, 
are elected by church members in the Annual General Meeting each year. The election 
date is fixed on the first Sunday of March. This is a ‘sacred’ date assigned for the 
emergence of new leadership, and because of its significance, a celebration dinner has 
been provided in the evening of this day for many years. All church members as well 
as their friends and relatives are encouraged to join this special dinner, and usually 
they respond enthusiastically, with about 20-30 tables (i.e. 240-360 persons) each year. 
As one informant recalled, “Our Annual General Meeting must include a dinner, it is 
a grand union, a day of big family meetings. It is also a day of happiness.’，6() 
What is the main function of this annual gathering? A scholar reminds us that 
public ceremony can build ethnic solidarity in the ethnic community (Levinson 1994: 
66 In the past, this annual dinner was held in the church but since the 1980s, it has been held in a 
nearby restaurant. 
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76). I think this is true when the Kowloon City Swatow Baptist Church holds this kind 
of annual celebration dinner each year. A church leader reflected on this and agreed 
that this occasion has become a venue for building up the spirit of solidarity of the 
church. He also pointed out that the experience shared in the annual dinner had a 
lasting effect on those attendees. “1 believe those long-term church members would 
remember that kind of sentiment as the church gathered together [like this]”，he said. 
The annual celebration dinner has been held over decades, and obviously it will 
go on year after year. Without the church members consciously being aware of it, a 
socio-cultural mechanism has been set in motion once a year for the reinforcement of 
solidarity and the affirmation of their ethnic ties to the church. The church treats it as 
‘a great event’ to celebrate the deacons' religious dedication, but latently it has also 
become a good opportunity for church members to strengthen their sense of belonging 
to the Chaozhou tradition. I think this ritualized arrangement is quite beneficial for the 
survival of a Chaozhou church in a Cantonese-dominant society. 
Mechanisms of Persuasion 
The mechanisms of persuasion refer to those rituals and activities in which the 
reinforcement of Chaozhou identity has been made in an explicit manner. This ranges 
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from stout defense of this identity, to gentle reminders of the Chaozhou ethnic origin, 
to a kind of ethnic consciousness stimulated by Chaozhou surroundings. The 
Chaozhou identity is thereby emphasized or highlighted to the degree that church 
members under the influence of mechanisms of persuasion reaffirm their Chaozhou 
identity. This shaping power is not a ‘coercive power', but a power related more to a 
generalized capacity to transform; it is ‘persuasive power'. It is expressed as forms of 
influence that transform people's practical activities or their ideas about the world 
without relying on physical force (Lavenda and Schultz 2003: 105-106). 
In this church setting, there are two primary agents involved in the exercise of 
'persuasive power', the deacons and the pastors. They are the most important 
leadership in the Baptist church; while the former are elected to this voluntary post by 
church members annually, the latter are employed as Christian ministers with a status 
of full-time staff in the church. Regarding the goal of maintaining Chaozhou identity, 
although these two agents play a slightly different role in the process of 
implementation, they all exercise a certain power over the church members and direct 
them to a continued attachment to their ethnicity. I now examine this phenomenon 
from two vantage points, namely, ‘Chaozhou identity contested’ and the 'Chaozhou 
identity reinforced'; the former relates more to the office of deacon while the latter 
relates more to the performance of the pastor. 
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Chaozhou Identity Contested 
In Baptist churches, church members have the highest and final authority over all 
policies and decisions made by the church.^^ They are encouraged to attend the 
monthly meeting restricted to Christians with official membership only, as that is 
where resolutions concerning church business are set forth. But how can a church 
operate smoothly within this kind of understanding? Who decides the agenda for this 
important monthly meeting? The key is the office of deacon, or the Board of Deacons 
as it is generally called in the Baptist church. For all church members, the office of 
‘Deacon’ 傲事）has a very prestigious position in church hierarchy, because they 
believe that the important role of deacon is already decreed in the teaching of the 
Bible, such as recorded in verses 1 -6 of chapter six in the Acts of the Apostles, and in 
• • • • 68 verses 8-13 of chapter three in the First Epistle to Timothy. 
Regarding the matter of ethnicity, a sizable number of informants confirmed that 
67 According to the Baptist faith, a Baptist local church (such as the Kowloon City Swatow Baptist 
Church) is to be ruled independently by its members. Church members have the highest authority over 
every church decision made. This is called the congregational form of church polity. In congregational 
churches, each congregation is ultimately only responsible for itself (Luter 2000: 204). A Baptist local 
church should not be ruled by any other religious or secular body, even the Baptist denomination. It 
should be regarded as a totally autonomous organization. 
68 I have read an article about the church's organization and polity written by a deacon of this church, 
who clearly states that the board of deacons is the leading body of the church, all other committees, 
divisions, groups and chapels of the church are under its rule. The official representatives of the church 
are assigned only to the chairman of this board as well as the senior pastor of this church. The board of 
deacons is accountable to the Monthly Meeting/ General Meeting only (Gao 1978: 6-8), 
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they recognized the crucial role of the board of deacons in the preservation of 
Chaozhou language and Chaozhou identity in their church. From 1938 onwards, 
though not without some concessions,^^ the board has consistently affirmed the use 
of the Chaozhou language in Sunday services as well as emphasized the Chaozhou 
tradition of the church. However, there have always been some dissenters. The 
tension over 'what kind of language should be used in the service' became more acute 
in the 1990s; in 1999-2000 a lively debate occurred between the deacons and some 
protesting members. An informant recalled, 
At that time, the discussion in the deacons' board meeting was quite 
furious; yet finally they couldn't come to a consensus. They also 
talked about it privately, even in a state of hot debate; then they 
brought it to the board of deacons for discussion.... [That meeting] 
was full of fervor....Ironically the proposal for abolishing the 
Chaozhou language came from a Chaozhou deacon.... Those 
Cantonese deacons didn't say much; they felt embarrassed and kept 
silent. 
The major challenge posted by some church members was the request for the official 
removal of the Chaozhou translation in sermon; they contended that this act would 
help the service run more smoothly and cause no obstacle to those who speak 
Cantonese only. As a result, they believed more Cantonese-speaking people would 
come. But the board of deacons did not agree, holding to the view that the church did 
69 For example, the church has been willing to provide Cantonese translation of sermons since 1977. 
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not look down on anyone; it was necessary to provide bilingual practice in services, 
and it had the right to use its own language for church development/^ 
After several rounds of debates and negotiations, the view for continuing the 
Chaozhou language prevailed and the board of deacons successfully blocked the 
alternative proposal in this ethnicity contest. Finally there was no official agenda 
tabled for further discussion in the deacon's meeting, let alone any open review and 
discussion among church members in the monthly meeting. The dispute was laid to 
rest and everything went back as had been. The board of deacons had exerted its 
influence. It had suppressed the voice of opposition on the one hand, and continued to 
uphold the traditional view of ethnicity on the other. The bottom line of their position 
was clear: they did not want to lose their Chaozhou language and Chaozhou identity; 
they worried that further concessions in this arrangement would probably lead to the 
loss of the entire Chaozhou legacy in the near future. 
My informants told me that the detailed counter arguments made by the deacons in this Chaozhou 
language contest can be summarized in the following points: 1. Although the church bears a 
'Chaozhou' name, it does not discriminate against Cantonese people; in actual fact, there are many 
Cantonese Christians in the church. 2. The church recognizes that the bilingual practice in sermon may 
hinder the smooth running of the order of service, but it deems it to be a necessary arrangement. If the 
church arbitrarily removes the translation part, many Chaozhou Christians would stop coming to the 
service. Those dissenters should pay attention to the fact that the noon service is entirely conducted in 
Cantonese except the sermon session. The church has already made a concession from its tradition. 3. 
The local (i.e. Cantonese) participants should know beforehand that this is a church with Chaozhou 
background; they need to adapt to its Chaozhou tradition, not vice versa. 4. Some minor ethnic groups 
(such as Thai, Indonesian, European, Fujianese etc.) in Hong Kong have their own churches, and their 
Sunday services are conducted in their own language, how can a larger group such as the Teochiu be 
forfeited of such right? This may hinder the development of the church in Hong Kong. 5. The church 
once considered the possibility of offering a youth service that was to be conducted entirely in 
Cantonese, but a survey showed that there would not be many prospective participants and also the 
church did not have adequate human resources to meet this new arrangement. The plan was finally 
abandoned. 
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In light of this, it is no wonder that the church has tactfully kept a very high 
percentage of Chaozhou Christian on the board of deacons for a long time (as 
described in chapter three)/ ' In the mind of the deacons, the existence of the 
Chaozhou majority on the committee may provide a better chance to preserve their 
own Chaozhou traditions. Yet the down-side of this subtle arrangement would be the 
possible loss of some talented non-Chaozhou members serving in high positions. This 
is obviously a kind of power control and manipulation. The present board of deacons 
has surely exercised their persuasive forces in the process of ethnicity negotiation 
between Chaozhou and non-Chaozhou people. 
Although the Chaozhou identity contest was finally settled in 2000, it has not 
meant the ending of opposition to the language issue among church members. Some 
Chaozhou members still think the church is too conservative and they want it to adopt 
a more liberal policy. One informant said that she did not object to anyone who 
preferred to speak the Chaozhou language and to choose a Chaozhou lifestyle on a 
personal basis, but in the public sphere the church should not do the same as this 
would hinder the spread of the Christian faith to Hong Kong people. She further 
71 An informant with a non-Chaozhou background confirmed this. She further told me that while as a 
regular and long-term member of this church, she had been fully accepted; she still anticipated 
difficulty in entering deacon leadership because of its ethnic implication. 
72 A 'more liberal policy' means that, knowing that today every young person obtain their education in 
Cantonese, and the majority of the congregation understand Cantonese, the church should reduce the 
use of Chaozhou language in Sunday service. If the church uses more Cantonese in the church, it 
means that the church is progressing alongside the development of Hong Kong society. 
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insisted that the church mission should take priority over the issue of language. 
Granted the church could keep its name with the word ‘Swatow’，it was not important 
if the church had lost the Chaozhou language, she said, because they were still 
Heunggdngyahn and Chinese. 
The tension between ethnicity and religion will undoubtedly continue in this 
church. While the board of deacons favors Chaozhou tradition and prefers ethnicity 
over religious ideals, some protesting members insist on the primacy of religious 
mission and try to marginalize the value of ethnicity. The board of deacons usually 
has the upper hand because it has a dominant position in the hierarchical structure. As 
long as this kind of church mechanism continues, ethnicity will persist. 
Chaozhou Identity Reinforced 
There are at least three areas in which the reinforcement of Chaozhou identity 
has been detected. Now I will explain them in turn. 
1. Charisma of the Senior Pastor 
In addition to the deacons, the senior pastor is another agent in the preservation 
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of ethnicity. The attitude of the senior pastor (together with his pastoral t e a m p is of 
utmost importance because he or she occupies a very prominent position in the 
tradition of the Protestant church/"^ With this understanding, we can imagine that if 
he favors a certain kind of ethnic expression, it would be likely to survive and persist. 
If he does not like it, he has the power to transform it; or at least to minimize its 
effect. 
During my fieldwork in the Kowloon City Swatow Baptist Church, I observed 
that the senior pastor had taken up this leading role. Each Sunday, he greeted church 
members before the service at the main entrance of the church; he prayed to God on 
behalf of the whole congregation in the service; he usually preached for 30-40 
minutes as well; and finally he shook hands with the worship participants after service 
at the main entrance of the church. All these showed that he was an important and 
authoritative figure of the church. However, the senior pastor's influence in ethnicity 
is different from the deacons'. In contrast to the board of deacons, which derives its 
collective power mostly from the hierarchical structure of the church and exercises its 
influence mainly from a top-down direction, the senior pastor appeals to his own 
73 'Pastoral team' refers to all other ministers and pastors employed by the church as full-time workers. 
Generally speaking, there is one senior pastor, together with two to three ministers and pastors serving 
in a Christian church. 
74 According to Protestant theology, the senior pastor is treated as a servant of God on earth, and has 
been chosen by God to lead the whole congregation in the fulfillment of religious ideals. Although 
there may be several pastors and ministers working full-time in the same individual church, only one of 
them is assigned to take up the office of senior pastor. He is seen as the 'chief commander' of the local 
church, who also works closely with the board of deacons. 
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exemplary character as well as to the power inherent in the title of Tastor'(牧師). 
While the board of deacons adheres to its policy on ethnicity due to decisions made in 
formal business meetings and by forming a collective consensus, the senior pastor 
deals with ethnicity elements by himself, and exercises informal persuasion whenever 
he is involved in the lives of church members. In short, he tackles this issue in a ‘soft， 
way. 
‘Charisma, is generated from the senior pastor himself as well as from the role of 
senior pastor; when this happens through charisma, the goal of reminding the church 
members of their ethnic roots and maintaining ethnic cohesion may be achieved. In 
other words, the Chaozhou identity of church members is reinforced by the acts and 
speeches of the senior pastor who shows favor to the Chaozhou customs and cultures. 
Let me first introduce some ideas about ‘charisma, that are relevant to our discussion. 
'Charisma' originally comes from the Greek word that means ‘gift，or ‘divine 
favor'. In a general sense, it is often used to describe an uncanny ability to charm or 
influence people. It refers especially to a quality in certain people who easily draw the 
admiration of others due to ‘magnetic’ power in personality and/or appearance. This 
term initially comes from the vocabulary of early Christianity, but Max Weber applied 
it to the political arena in order to solve the problem of leadership in modem society. 
According to Weber, charisma is defined as ‘‘a certain quality of an individual 
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personality by virtue of which he is set apart from ordinary men and treated as 
endowed with supernatural, superhuman, or at least specifically exceptional powers 
or qualities" (Weber 1964: 358) For Weber, this kind of charismatic authority is an 
innovative and revolutionary force and is important to the development of both 
traditional and modem society, especially in times of social and cultural transition 
(Roberts 2006: 26-27)7^ 
In his discussion of charisma and charismatic authority, Weber uses a trait 
approach and links this element more or less to a person or an individual personality. 
However, another sociologist, Edward Shils, extends Weber's concept of charisma 
(Turner 1999: 130). Shils makes charisma a social property not just of individuals, but 
also of institutions, actions and objects. He further differentiates intense and 
concentrated charisma from attenuated and dispersed charisma. Intense and 
concentrated charisma creates a source of authority that conflicts with traditional 
practices. Attenuated and dispersed charisma corresponds to Weber's routinized 
charisma, where charisma is attenuated or dispersed in the rules, norms, offices, 
institutions, and strata of society. In Shils's model, attenuated charisma is still a 
creative social force—active, effective, capable of renewal, and essential to the 
75 After Weber, the word 'charisma' has had a wider connotation that has extended far beyond its 
original religious meaning. So when we say that a politician has charisma, it means he/she has some 
kind of natural appeal that attracts people; if we say a politician lacks charisma, it means he/she is dull, 
even if he/she is very worthy. For example, we may hear people say that John Major lacks Margaret 
Thatcher's charisma (Roberts 2006: 25). 
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maintenance of routine order in society (Lozada 2001: 13). In short, Shils asserts the 
importance of charisma in the ties that bind a secular society together and enable it to 
function as it does. It is essential for continuity and stability. 
This ‘charisma’ is more than just a religious concept; it can be found almost in 
all spheres of life. It is a mysterious and unusual force attached to a leader or a social 
entity, by which it naturally draws the attention of people as well as helps the leader 
to gain the trust of followers. This kind of force either flows from individuals, or 
certain offices, roles, actions and rituals. It can be an innovative force that challenges 
the existing situation to create a breakthrough of tradition; it can also be a vital force 
that helps to keep the present order. The latter type of force is especially relevant to 
our discussion of the ethnicity of this church. When a person acts as the senior pastor 
of a large congregation, or when someone takes up the important role of senior pastor, 
he or she should have the power of charisma. I see this case in the Kowloon City 
Swatow Baptist Church. 
The senior pastors of this church have generated a kind of charisma that enables 
the maintenance of ethnicity.^^ The senior pastor has demonstrated this by his own 
example as well as by his positive speeches and actions. One informant told me that 
76 The senior pastors of this church over the past decades also have another kind of charisma in the 
form of an innovative force that challenges the traditional practices, since we know that this church has 
developed rapidly in terms of the increase of church members and the multiplication of church number. 
Surely the senior pastor needs to use this religious charisma to mobilize as well as to challenge all 
church members to get the Christian mission accomplished. However, it is only the charisma that helps 
to shape the ethnic continuity which is relevant to our discussion. 
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Rev. Yiu, the senior pastor who ministered in the 1980s to the mid-1990s, had played a 
primary role in maintaining Chaozhou ethnicity. As Rev. Yiu had grown up in this 
church, he was seriously concerned about continuing the use of Chaozhou language 
and maintaining Chaozhou identity. Another informant said thing similar. As she 
recalled, Rev. Yiu stood for the Chaozhou tradition; his character showed that he 
would not change any Chaozhou practice easily. He was at that time the most 
authoritative figure in the church, so he exerted much influence over the church's 
stand on ethnicity. 
A middle-age informant showed his admiration for Rev. Yiu when I interviewed 
him. He commented that Rev. Yiu spoke very fluent and good Chaozhou language in 
service, and he had learned much about the usage of Chaozhou language from the 
sermons of this pastor. I think Rev. Yiu's positive attitude towards Chaozhou ethnicity 
has had a lasting effect not only on this informant, but also on the majority of church 
members. Many informants confirmed that they learned much Chaozhou language in 
the service from both the past and present senior pastor; sometimes they would even 
seek advice from the senior pastor if they encountered some linguistic problems. This 
is the 'ethnic charisma' I have in mind that subtly flows from the senior pastor to the 
general public of the church; its function is to preserve the Chaozhou tradition, 
customs and culture. 
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In addition, there is another way for the senior pastor to display this charisma. As 
I said earlier, the board of deacons manipulated the language contest through the 
official meetings, but for the senior pastor, this was done on a more personal level and 
yet achieved the same result---Chaozhou identity was reinforced. Let me give an 
example. During the years 1989-1992, the Kowloon City Swatow Baptist Church had 
a plan to rebuild the church building. The total budget for that project was HK$27 
million. Although the amount needed for the project was such a huge figure, the 
church finally succeeded in covering all costs by raising the money internally from 
church members. When asked whether the church members were encouraged by the 
senior pastor Rev. Yiu to support this construction project based on ethnicity, an 
informant replied: 
In Sunday service he didn't say this because there are many 
non-Chaozhou people there, but I know the senior pastor had visited 
many Chaozhou people. [Even] some church members who don't 
attend church meeting regularly, such as a supermarket owner who is 
a Chaozhou person....The senior pastor also visited him and talked 
to him privately. I think these kinds of visitations [related to the 
construction project] have the ethnic implication we mentioned 
earlier, i.e. we 're members of the Swatow Baptist church, and we 're 
all Chaozhou people [italics mine]. If the church wants to expand 
and to develop nowadays, and need my help, I'm willing to do the 
same again. 
This informant reiterated that the senior pastor wanted to encourage church members 
to remember that they were part of the Swatow Baptist church and that they were 
1 7 2 
Chaozhou people. Thus their contributions (especially donations of money) were 
important to the church. I think one major reason that ensured completion of this 
construction plan was the mood of this kind of ethnic appeal through 
home-visitations.77 It is especially powerful when the discourse is uttered by the 
senior pastor, a very honorable person in the church. This is the mechanism 
reinforcing ethnicity brought about by the 'ethnic charisma' generated by the senior 
pastor in his interactions with church members. 
Furthermore, the senior pastor and other ministers willing to practice the 
Chaozhou language in the public meetings are also a vital force that reinforces 
Chaozhou identity. For church members, the full-time minister is an example to 
follow. Therefore, when the senior pastor uses the Chaozhou language to preach, to 
pray or to chat, the majority of church members naturally consider this a ‘legitimate 
practice' of their church, even though they speak Cantonese most of the time in their 
lives. They accept the pastor's sermons and prayers in Chaozhou language, they 
seldom question this form of Chaozhou presentation but rather see it as part and 
parcel of their unchanged cultural roots that have been ‘given’ by their spiritual 
ancestors. This is a kind of ethnic reinforcement linked to the role and office of the 
77 The success of this project, as an informant told me, was also due to three other things: first, the 
emotional ties of church members to the church; second, the spirit of solidarity in the church; third, the 
mentality of Chaozhou people that once a plan had started, it must be finished so that it would not bring 
any loss of face. 
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Pastor; the power of the role model also becomes the power to shape the Chaozhou 
consciousness of church members. 
Now let us look at this issue from another angle. When the present senior pastor 
spoke some Cantonese in the morning service (are presumably conducted in 
Chaozhou language), some church members complained about this, saying, 
"Shouldn't this be a service in Chaozhou language? How come so much Cantonese is 
spoken by our senior pastor in the service?" This reflects that the church members 
have ill-feelings towards the senior pastor if he falls short of a perceived ideal ethnic 
standard. The position of the senior pastor is quite interesting; on the one hand he 
speaks Cantonese because he is really concerned about those Cantonese-speaking 
people in the service who cannot follow the Chaozhou language, while on the other 
hand, he is in favor of maintaining the status quo, i.e. continuing the practice of 
Chaozhou language in the church. Thus, his stance is this: “I have a ‘balancing’ role; 
basically I won't ask which language is preferable. But for the time being, it's good to 
retain the Chaozhou language”. Whichever way one interprets his ‘ambiguous’ 
attitude, no doubt this 'soft' insistence on the continued practice of Chaozhou 
language is still influential because he is always treated as a role model. 
In short, concerning the goal of maintaining Chaozhou identity, the deacons and 
the senior pastor all exercise a certain influence over the church members. They exert 
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their influence at different levels; the deacons exert their influence in a contested way, 
while the senior pastor exerts his in a quietly pervasive manner, although he too may 
be challenged. 
2. Guest Speakers 
Persuasive mechanism can also function from without. In the Kowloon City 
Swatow Baptist Church, the duty to deliever a sermon on Sunday generally is taken 
by its paid pastors and ministers. However, the senior pastor would occasionally 
invite some guest speakers to preach in the Sunday service as well. As this church has 
a large congregation and a long history, it usually invites those pastors and ministers 
who are of a prestigious and respectable status. Thus, the guest speakers usually 
preach with authority, especially in the eyes of the church members. The congregation 
would generally take heed of what the guest speakers exhort in the sermon. 
I have observed that at least once every month, a guest speaker would be invited 
to preach in the service. For those non-Chaozhou guest speakers, very often they 
would say something not directly related to the sermon at the beginning; this was 
perhaps to bridge the social gap between the service participants and themselves. 
Suprisingly the introductory chit-chat often related to the element of ethnicity that 
reinforces the Chaozhou identity of the church members. For example, one speaker 
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said to the congregation in Cantonese, 
The Board of Trustees of our Seminary has just passed the motion to 
appoint [our professor] Dr. Cho as the Academic Vice-President 
effective from August this year [2006]. Dr. Cho is a Chaozhou 
person; he comes from a Swatow Baptist background. However, 
whether or not we are Chaozhou people, and no matter whether we 
speak Cantonese or Chaozhou, we can still work together. 
This kind of discourse signals a boundary line between the Chaozhou people and the 
Cantonese; it also has the effect of promoting ethnic consciousness among church 
members. This type of Chaozhou-Cantonese distinction would remind the 
congregation to be aware that they are Chaozhou Christians (as compared to the guest 
speaker, who comes from a non-Chaozhou background), and that all of them are no w 
worshiping in a Chaozhou church. The Chaozhou identity of the church members 
would then be strengthened, as this is a voice which comes from an authoritative 
person. 
For Chaozhou guest speakers, their strategy is usually not to signal the boundary 
line between the Chaozhou people and the Cantonese; they rather choose to tell a 
historical narrative in the sermon, related either to the Chaoshan Region in mainland 
China, or to the history of Swatow Baptist church. On one occasion, tears fell from 
the eyes of a Chaozhou guest speaker as the story he told was of a traumatic 
experience which had happened to him in his native place. The family of this speaker 
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was persecuted by the mainland Communist Party who confiscated their house and 
properties. In this situation, the guest speaker aroused the emotional ties of the church 
members and linked them to their common place of origin. Thus, the Chaozhou 
identity is shared again in a collective way. 
Based on what I have learned in fieldwork, I would say that the frequency of this 
kind of ethnically-oriented discourse is perhaps 8-10 times a year. The church 
members are reminded of their Chaozhou ethnicity at intervals by the subtle force of 
the guest speakers disseminating from the pulpit. Ethnic reinforcement occurs as 
generally modest Christians unconsciously take it as part of a message from God. 
3. Short-Term Mission in Chaoshan Region 
Mission activities in the Chaoshan Region could be another means of arousing 
the ethnic consciousness of the members of this church. Beginning in 1998, in 
addition to their existing mission works overseas, the Kowloon City Swatow Baptist 
Church has started a new mission activity in the Chaoshan Region that has a 
significant implication for the maintenance of Chaozhou identity. According to the 
leaders of this mission activity, they believed it was God guiding them to start this 
religious work; they were willing to serve the Chaozhou people there because of their 
obedience to the commands of the Bible. However, one of the leaders admitted that 
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the work was also mixed with other factors: The Chaoshan Region was their native 
place; they were fellow-compatriots and descendents of the Chaozhou people. It was 
this kind of intimate ethnic-feeling that encouraged the church to take up this 
religious responsibility. 
From 2000 until now, they have sent short term mission teams to this region on a 
quarterly basis. The team usually comprises 30 or more members, including both 
Chaozhou and non-Chaozhou Christians. During the three-day missions there, they 
became acquainted with the leaders of the Chaozhou churches, joined Sunday service 
and gave religious testimony, held meetings for faith edification and cultural 
interaction, conducted some training for children or in church music, and also ate 
meals of Chaozhou food together frequently. This short-term mission work has played 
a role in the maintenance of Chaozhou identity of the church. It can be analyzed in 
two ways: for those participants in the short-term mission team and for the church as 
a whole. 
For those Chaozhou Christians joining this mission activity, it served as an 
occasion to be reminded of their ethnic roots and to refresh their ethnic consciousness. 
I joined this kind of activity in August 2006, and while we were in the Chaoshan 
Region, I had an opportunity to talk to a young female Chaozhou member at the 
entrance of a Chaozhou church. I asked whether this kind of mission work would 
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strengthen her ethnic consciousness. She responded with a ‘yes’ and added that she 
would teach her children the Chaozhou language in the future. This is not an 
individual case. Mission experience in the Chaoshan Region generally has an impact 
on the team members in terms of ethnic identification. One informant in Hong Kong 
told me that she observed a change in attitude of those involved in this work. 
According to her description, some participants initially were not fully aware of their 
Chaozhou identity, but after joining the mission activity several times, they showed 
interest in the Chaozhou people and its culture, and were willing to discuss this with 
others. They also liked Chaozhou identity to a greater extent, wanting to know more 
about this ethnic group. She said the change in their attitude was quite noticeable after 
the trip. In short, the mission-team members love to express a positive feeling for the 
Chaozhou identity after their involvement in this mission work in the Chaoshan 
Region. 
This influence is not confined to the identification of Chaozhou people, but also 
to the use of Chaozhou language. Many Chaozhou members involved in this work 
later show their eagerness to leam the Chaozhou language. An informant pointed out 
the reason for this: Some of the young Chaozhou team members do not speak the 
Chaozhou language, and have a strong feeling of inadequacy; they may be 
embarrassed by this language barrier. After joining several trips, they have an 
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incentive to leam the Chaozhou language so that they can be better equipped to do 
mission work (They do speak Mandarin Chinese, but it is insufficient for the mission 
work). As a result, it is not surprising to find that there were up to 8-10 team members 
taking part in the ten-session Chaozhou language class organized by the church in 
July-September 2006. There are about 30-50 church members engaging in this kind of 
short term mission work regularly; they are the ones who actually experience the 
ethnic transformation in the process of this activity. Comparatively speaking, 30-50 is 
a small number in the church and the intensity of influence is limited; still this is not 
insignificant. 
The church as a whole feels the shaping force generated by this external program 
linked to the remote Chaozhou area, although mainly at the ideological level. Every 
time the group leaders of the mission team prepare another trip to Chaozhou, they 
promote this activity to the whole church beforehand. Whenever it is announced, it 
reminds the congregation again that they have a very close religious connection with 
their native place: The people living there are Teochiu, ‘our own people'. The church 
and the people there all share the same roots, the same language, and the same 
traditions. This action would certainly arouse the ethnic imagination of Chaozhou 
Christians in this church; and thus reinforce the existing belief that ‘we are a 
Chaozhou church'. And linked to this, the church has an intention to preserve its own 
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Chaozhou element so that it can maintain a proper relationship with the Chaozhou 
churches in the Chaoshan Region. This kind of mentality was confirmed when an 
informant was asked what the means are to strengthen the ethnicity of the church. He 
replied, 
For instance, the church promotes [to the church members] our 
commitment to the mission in the Chaoshan Region. This activity 
can help us to preserve our Chaozhou language and culture, [italics 
mine] If the Chaoshan Region is so in need of the gospel, surely the 
Chaozhou church [in Hong Kong] has to take up the mission work 
there. Do you really mean to say that you wish to ask a Cantonese 
church to leam the Chaozhou language, and then go to the Chaoshan 
Region to do gospel work? This really is a joke! How can a 
Chaozhou person not speak the Chaozhou language, and then ask 
others to leam it? Thus, we need to instill all aspects of Chaozhou 
background [into our church] fervently. 
The recently established short-term mission work to Chaoshan has become a 
routinized program that can regularly produce a force to shape its participants as well 
as to remind the church as a whole of the importance of Chaozhou identity and the 
Chaozhou language. As long as the mission work in the Chaoshan Region lasts, the 
persistence of ethnicity will last also, at least in principle. 
Summary 
In this chapter, I have highlighted several church mechanisms reinforcing 
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ethnicity in this church over many decades. I categorize the church mechanisms into 
two, which are: 1. mechanisms of naturalization, and 2. mechanisms of persuasion. 
Regarding the mechanisms of naturalization, I examine those activities, rituals, 
or meetings that reinforce the Chaozhou identity of their members in a taken-for-grant 
way. There are at least three in this category. First, following the religious instructions 
to meet together on a regular basis, the church members have been provided with 
much opportunity to share; this provides an opportunity to retain as well as to 
reinforce the cultural elements of the Chaozhou tradition. This kind of ethnic 
experience has given them a sense of belonging to the Teochiu of Hong Kong in 
general and their own Chaozhou church in particular. Second, the church continues to 
minister to a large number of older Chaozhou Christians today. This large number 
itself has become a crucial factor for the continuation of the morning worship, which 
is conducted entirely in the Chaozhou language. While this large number 'guarantees' 
the continuity of the morning service, the continuity of the morning service in return 
sustains the Chaozhou identification from past to present. Third, the annual 
celebration dinner following the election of deacons strengthens the ethnic solidarity 
each year. This annual gathering is a ‘routinizing program’ that has bonded the 
members together in a joyful way. 
Another church mechanism is the mechanisms of persuasion. This refers to the 
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events or activities that reinforce the Chaozhou identity of its members in an explicit 
way. This includes several areas. First, the disputes over the use of language occurred 
several years ago play an important role. The majority of deacons in the leadership 
have exercised their power of influence by banning the suggestion to abandon 
Chaozhou translation in the Sunday service. They have manipulated the contest by 
suppressing opposing voices through their meetings and then guiding the whole 
congregation to re-affirm the importance of the Chaozhou language with their 
constructed justifications. Second, the senior pastor and other ministers also exercise 
this kind of influence. As the top leader of the church, the senior pastor either in 
person or in office generates ‘ethnic charisma' in a way that strengthens the ethnicity 
of church members. The pastoral team also achieves this end through personal 
interactions with church members, or by setting a good example of practicing the 
Chaozhou language openly in church life. 
Two other church mechanisms can be treated as 'persuasive mechanism' as well. 
When guest speakers are invited to give a sermon in the service, they often say 
something that may arouse Chaozhou consciousness among the service attendees. In 
addition, the short-term mission established recently in Chaoshan may strengthen the 
ethnic consciousness of those participants, as well as remind the whole congregation 
not to forget their ethnic roots. 
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One should be aware that these mechanisms described in this chapter are not 
independent of each other. Rather they are inter-connected. For example, while the 
senior pastor has taken up the role as an ethnicity supporter on an individual basis, he 
also takes part in the deacons, business meeting every month, backing up most of the 
policies made in the meeting. In addition, he is also the chief leader in Sunday service, 
which is one of the most important meetings strengthening Chaozhou identity of the 
church members. 
These two mechanisms work consistently, externally and internally through 
various kinds of meetings, activities, decisions, rituals, and personal performances; 
they have created a kind of shaping force that help the church members to affirm their 
Chaozhou identity and their use of the Chaozhou language. As a result, Chaozhou 
identities among the Chaozhou Christians of this church have been constructed, 
sustained, and perpetuated. 
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Chapter 6. Conclusion: The Role of Religion in Maintaining 
Ethnicity 
As mentioned earlier, there were visible ethnic enclaves in Hong Kong in the 
1950s-1960s; Chinese groups such as the Tanka, Hakka, Teochiu, Fujianese and 
Shanghainese were free to form their own distinct communities. However, with rapid 
social change occurred, together with the concomitant rise of the Heunggdngyahn 
identity after the 1970s, these ethnic groups became less important to many of their 
members, and all but vanished as socially and culturally significant groups. It is with 
this background that this thesis attempts to explore how and why the Kowloon City 
Swatow Baptist Church succeeded in maintaining its ethnicity up until the present. 
This thesis has shown that the church has struck a balance between, on the one 
hand encouraging the Chaozhou language and identity, and on the other hand, 
welcoming non-Chaozhou people, and non-speakers of the Chaozhou language into 
the church. The church, with the support of religion, has clearly sustained its ethnicity 
over the years. This chapter highlights the role of religion in the interactive process, 
and concludes this investigation by considering the following three dimensions: I. 
Preserving ethnicity in a church setting: religion helps; II. Maintaining ethnicity under 
disadvantageous social condition: religion stimulates; III. Insisting on ethnicity 
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without flexibility: religion stunted. Let me now explain these dimensions in turn. 
Preserving Ethnicity in a Church Setting: Religion Helps 
Looking at the church itself, I have found that religion has contributed much to 
the preservation of the Chaozhou identity. There are many religious activities, agents 
and other factors in the church that reinforce the practice of the Chaozhou language 
and the affirmation of the Chaozhou identity. 
But first of all, one remarkable thing needs to be noted: With the help of religion, 
the church has been maintaining its ethnicity over many years without disruption. 
Unlike the 'rural ethnicity' in Hong Kong mentioned by Hung (2001), which is 
somehow "frozen" and then suddenly becomes alive on special occasions such as 
traditional festivals, religious rituals, village elections or urban-rural confrontation 
(Hung 2001: 191-195), the ‘urban ethnicity, represented by this church has shown no 
signs of being "frozen". From its' beginning until now, its ethnicity has been 
maintained and revealed consistently. Without much difficulty, one can observe the 
following Chaozhou characteristics of the church: I. showing a visible Chaozhou label; 
11. using the Chaozhou language in Sunday services and other meetings; II]. reflecting 
Chaozhou origin in a part of the church building; IV. conducting annual activities that 
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continue traditional practices originating in the Chaoshan Region; V. maintaining a 
subtle Chaozhou boundary line in the higher hierarchical structure of the church, as 
well as in the wider Baptist circle from the 1940s through 1970s. However, one also 
detects that some expressions of traditional Chaozhou identity in this church have 
been limited or transformed, in that the church members have been under the strong 
influence of Christianity. 
From a traditional Chaozhou perspective, the external cultural expression of the 
Chaozhou identity in this church today is not as obvious as it should be; many church 
members now live like Heunggdngyahn and accept this cultural identity naturally. 
Nevertheless, this study shows that their subjective Chaozhou consciousness and 
Chaozhou identification are quite strong; most of my informants have affirmed their 
ethnicity (though with degrees of variations) for many years. 
One important factor that causes the continuity of Chaozhou identity in this 
church is its ongoing religious meetings and gatherings. Though the original 
motivation for religious meetings has nothing to do with the preservation of ethnicity, 
the church provides a social space for Chaozhou compatriots to interact with one 
another in a Chaozhou way, as well as to retain certain elements of ethnicity in the 
church setting. Moreover, the church has become a permanent stage/arena/center for 
church members to continue their ethnic connections and cultural performance in a 
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systematic way. The life stages of each individual member may change over time, but 
the practice of returning to the church to form a collective ethnicity on a regular basis 
has not changed. From a historical and social point of view, this pivotal role of the 
church and its ongoing gatherings is even more prominent. The removal of the 
Kowloon Walled City and the demolishing of old houses in recent years did not much 
affect the composite numbers of Chaozhou members in this church, as most of them 
were resettled back in the larger Kowloon City area. The church members were then 
easily united again in the church. There were surely some members removed to 
remote districts during this resettlement process; but they still found the church 
attractive and insisted on joining this church because this was their ‘mother church,, 
their ‘home,. With the approach of the transfer of the sovereignty of Hong Kong to 
China in 1997, although some church leaders and members moved overseas, the 
church as a whole was unaffected and remained generally the same; no great impact 
was observed either in church numbers or in the church's financial situation. In a word, 
the changing social environment did not significantly cause the loss of Chaozhou 
members or dilute the Chaozhou identity of this church. It seems that in the mind of 
the church, church life and gatherings had to go on in a Chaozhou way no matter 
what. 
Seen in this light, the church helps to perpetuate ethnicity. The church itself is not 
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only a 'vehicle' for ethnic and cultural expression, but also an ‘instrument’ for 
maintaining ethnicity and culture over the years. I fully concur with Yang's 
observation: "The religious community, where face-to-face interactions are regular 
and frequent, serves as a major social mechanism in the construction of adhesive 
identities." (Yang 1999: 18)78 Yang recognizes that identity constructions take place 
within the boundaries of a religious community through various meetings and 
interactions. This is also what has happened in the Kowloon City Swatow Baptist 
Church. However, church members may take this for granted, and many seldom 
reflect on these church mechanisms that actually shapes their ethnicity. Ongoing 
gatherings as church mechanisms have become naturalized in a church setting. 
But it is inadequate just to focus on the role of religious meetings, no matter how 
important they may be. One must look at the role of church agents as well. Without 
their efforts and contributions, the preservation of ethnicity through the church would 
not be possible, even when there are many religious meetings arranged. This study 
shows that many agents in the church do not take a pessimistic attitude towards the 
continuation of their ethnicity, but rather have exerted efforts to resist the shaping 
power of Cantonese culture. They also know that 'persuasions' are needed in order to 
do this. 
78 For Yang, 'adhesive identities' refers to the merging of American, Christian and Chinese identities in 
creative tension on their own terms (Yang 1999: 163-186), for this thesis, it means the integration of 
two independent Heunggdngyahn identity and Chaozhou identity. 
1 8 9 
Who are the church agents for this ethnic persistence? First of all, they are the 
deacons and the senior pastor, the most important church leaders. As the church elite 
and major figures, they defend the traditional practices of Chaozhou language and 
firmly assert Chaozhou identity, and also construct reasons to justify their acts. Most 
church members have been persuaded to follow their views because they are treated 
as prestigious figures in the church. While the deacons stand for the maintenance of 
ethnicity through official decisions made by the board of deacons, the pastors 
reinforce these decisions by their own example and their informal conversations with 
church members. 
Apart from these two agents described above, one must not neglect other minor 
agents as well. Efforts made in maintaining ethnicity are not confined to deacons and 
pastors only. Although some minor agents involved in this work are not conscious of 
what they are doing, they nevertheless have made contributions to the preservation of 
Chaozhou identity through the church. There are six minor agents in this church: 
1. Female Chaozhou church members: Those female Chaozhou church members in 
their forties or above stand out prominently in preserving Chaozhou language, 
tradition and culture in this church in their activities. They may seek to extend 
their influence from the domestic sphere to the church sphere. In addition, they do 
not want to be marginalized by male Chaozhou members in terms of shaping 
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church life. 
2. Morning service participants: While waiting for the beginning of the morning 
service, most of the older participants talk to each other in the Chaozhou language. 
These weekly chatting sessions create another expression of ethnicity that sustains 
the ongoing ethnic momentum. 
3. Guest speakers in the Sunday service: The discourses of the guest speakers on the 
Chaozhou/non-Chaozhou dichotomy or Chaozhou experience, which are usually 
uttered at the beginning of a sermon, also reinforce the existing ethnic boundaries 
in the church. 
4. Group members of ‘Chaoshan Missions': The ethnic consciousness of church 
members is strengthened when they are greatly involved in the 'Chaoshan 
Missions'. In addition, the promotion of this kind of work in the church also 
intensifies their identity as Chaozhou people among the congregation. 
5. Non-Chaozhou members: Even non-Chaozhou members, as less than 20 percent of 
the church in number, contribute in maintaining ethnicity. The presence of the 
non-Chaozhou members in the church indirectly stimulates the Chaozhou 
consciousness, especially via the mechanism of the annual election of deacons. 
6. Dissenters in the use of language: Those church members opposing the need for 
Chaozhou translation from Cantonese sermon cause the traditionalists to defend 
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their ethnicity, and that lead Chaozhou identification to be reinforced, not 
abandoned. 
Though the agents mentioned above are minor figure, they nonetheless are a part 
of ethnicity preservation; their role should not be dismissed. In short, all church agents, 
major and minor, have manipulated the church activities to fit their own agenda and 
yet eventually one thing stands: Ethnicity continues to be emphasized and preserved. 
The ongoing religious meetings and church agents are two primary factors in 
making ethnic persistence possible. However, one should not overlook some external 
advantageous conditions as well. They are unique by themselves, but they also enable 
the church to counteract the cultural pressure from without. These external 
advantageous conditions are: 
1. The Kowloon City Swatow Baptist Church has a very long history and has a large 
congregation. With such a background, the church anticipates diversified voices, 
and it is much more difficult to change any tradition, whether religious or ethnic. 
2. The large number of older Chaozhou members in this church requires an extra 
service, i.e. morning service, which is not found in other Swatow Baptist churches. 
This is a unique arrangement; it strengthens the continuity of ethnicity. 
3. Because it is the ‘Mother Church' of most Swatow Baptist churches, the Kowloon 
City Swatow Baptist Church is looked upon as a role model by other Swatow 
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Baptist churches. How could the church be the first one to abandon the use of 
Chaozhou language? The church thus bears a somewhat greater psychological 
pressure than other churches. Thus, any change in emphasis on ethnicity is less 
likely to take place. 
4. From the 1940s to the 1970s, as the major representative of most Swatow Baptist 
churches in the [Cantonese] Baptist Convention of Hong Kong, the Kowloon City 
Swatow Baptist Church needed to keep its Chaozhou distinctiveness as focused as 
possible. The uneasy relationship with the Baptist Convention due to 
denominational and ethnic differentiation, as well as the lower socioeconomic 
status of most of the church members, also helped to enforce the Chaozhou 
identity of this church. 
5. Not all Swatow Baptist churches take part in the mission work in Chaoshan Region, 
so the recent mission involvement by this church has encouraged the need for the 
maintenance of ethnicity. 
6. The relatively unchanging nature of the social community in Kowloon City, as 
compared to other regions of Hong Kong, also creates a suitable environment for 
ethnic persistence. Before the removal of the old Kai Tak Airport to Chek Lap 
Kok in 1998, the height of the houses in the Kowloon City district was severely 
restricted in order that it would not cause any problems to air traffic. Under these 
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circumstances, one could find few new projects for high-rise residential buildings 
over the past fifty years. This has resulted in a low influx of new population in this 
area. The Kowloon City district has been noted for the existence of its many 
pre-war tenement buildings which have accommodated a sizable Chaozhou 
population for many decades. Without a large-scale population increase, relocation 
or transform, the existing large Chaozhou community in this locality would 
certainly help the Kowloon City Swatow Church to consistently preserve its 
Chaozhou identity (see Kowloon City District Council 2005: 130). 
One more thing should be highlighted before closing this section. This is the 
significance of the attention paid to the use of Chaozhou language. For the deacons 
and the pastors, the 'battleground' for the maintenance of ethnicity is the continued 
practice of the Chaozhou language. In their eyes, the success in keeping the Chaozhou 
language in use in the church is deemed to be the cornerstone of ethnic preservation. 
The deacons and pastors know that their language is an important marker of ethnicity; 
so they hold on to it tightly. 
In tackling the issue of ethnicity, there are at least three factors guiding the church 
to focus on the practice of language. First, there is a cultural reason: According to 
scholars of Chaozhou studies, the Chaozhou language is often used to draw an ethnic 
boundary line; Chaozhou culture can be seen as a cultural collectivity based on the 
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use of this language (Huang 1997: 1). The Chaozhou language possesses a 
tremendous power of attraction and cohesion among Chaozhou people (Du 1994: 248). 
For the church leaders with such a cultural background, they surely must emphasize 
this language practice, especially knowing that the label of their church is clearly 
linked to Chaozhou language and culture. Second, there is an 'external reason': In 
order to maintain an ethnic boundary with the Cantonese in Hong Kong today, the 
church knows that no other cultural markers such as Chaozhou foodways, dress, or 
building style would be adequate to represent its ethnicity other than the Chaozhou 
language. They thus firmly hold on to the use of Chaozhou language. Third, there is 
an ‘internal reason’： I have noted that the church members are shaped unconsciously 
by the notion of ‘our own people' and its imbedded cultural logic; they generally treat 
the Chaozhou language and Chaozhou identity as almost the same thing. So for the 
church, the insistence on the use of Chaozhou language may be equivelant to the 
defense of their Chaozhou identity. To cope with the crisis of losing their identities in 
the process of acculturation since the 1970s, they have emphasized the ongoing use of 
the Chaozhou language. 
In other words, the strategy of the church is to use the Chaozhou language as a 
‘unifying principle' to resist all kinds of cultural influences from without. The church 
elite have constructed five ‘attractive’ reasons to rationalize this resistance (as 
1 9 5 
delineated in chapter four). They have promoted this understanding through different 
channels (as delineated in chapter five) and eventually have reached a consensus for 
these actions.'9 On the surface level these reasons emphasize altruism---efforts made 
are for the well-being of other people. However, a deeper analysis shows that these 
sayings are actually a reflection of the inner psychological needs of the church itself 
and its members: “I want to keep my Chaozhou identity!" 
Maintaining Ethnicity under Disadvantageous Social Condition: 
Religion Stimulates 
In the previous section, I explained the role of religion in maintaining ethnicity in 
a church setting. In this section, the discussion will be put into a larger context; we 
will examine how religion encourages while the Hong Kong society at large 
discourages the differentiation of ethnic groups. 
Many anthropological studies show that the formation of ethnic groups or the 
revival of interest in ethnicity is usually related to the policy of governments. Politics 
and ethnicity are closely connected. For example, the Hakka voluntary associations in 
Kuala Lumpur and Selangor, Malaysia have been flourishing again over the last 50 
79 I believe they reached consensus because after interviewing informants, I found that the reasons they 
gave for the church's ethnic persistence were more or less the same. 
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years because the Malaysian Government has wanted to keep ethnic boundaries 
visible and thus able to enforce its cultural policy (Hsieh and Chen 2002). Moreover, 
Tan (2000) contends that the emergence of the ethnic identities of ‘Chinese 
Malaysians' and ‘Iban，（a group of indigenous people) in Malaysia since World War II 
is also related to the power and policies of the state.^^ In short, it is by political 
intervention that one observes the creation or re-creation of different ethnic identities 
in the nation-building process. 
But we find in Hong Kong a very different situation. The Government of Hong 
Kong has refused to adopt an ethnic policy of differieniations among Chinese in 
recent decades. The government was apparently delighted to see the blurring of ethnic 
boundaries as well as the emergence of Heunggongyahn identity, especially through 
the implementation of the 'Hong Kong Identity Card' (Zheng and Wong 2004: 
139-159). This explains the general tendency of the fading out of ethnic consciousness 
among ethnic groups in Hong Kong in recent decades. However, even under these 
disadvantageous social conditions for many years, the Kowloon City Swatow Baptist 
Church still maintains a high degree of Chaozhou consciousness. Without the 
government's promotion of ethnic divisions, its ethnicity persists nonetheless. This is 
Specifically, the outcome of the phenomenon of ethnic divisions in this country is linked to the 
so-called ‘accommodationist policy' promoted by the Malaysian Government, in which the constitution 
guarantees the right of each racial (ethnic) group to use their own language and retain their culture 
(Suryadinata 1994: 74). 
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because the church has performed the role of 'stimulation' of ethnic consciousness 
over the years. Religion not only helps the church members to retain their traditional 
cultural elements, to reinforce their ethnic identity, and to sustain their consolidated 
ethnic experience; it also stimulates their deep-seated attachments to ethnicity. 
The church members are motivated by religious purpose to gather together in the 
church; but when they do so, they are reminded of their Chaozhou roots and their 
Chaozhou experience through the meetings. The large or small meetings may 
stimulate them (perhaps in an unconscious way) to recall: “Our church is a compatriot 
ethnic church; it's different from other Cantonese churches." “We all share the 
Chaozhou experience; it's important to our identity." ‘Tm a Chaozhou Christian and I 
have gotten used to hearing the Chaozhou language in service." These religious 
meetings may also urge the participants to remember: “Although you're a Hong Kong 
citizen, don't forget you're also a Chaozhou person; you can trace your roots to the 
Chaoshan Region." “This gathering is not just for your spiritual benefits, it's also an 
opportunity to know more about your ethnicity." 
Influenced by this kind of constant stimulation over a prolonged period of time, 
the church members would then see the church as an ‘Imagined Chaozhou 
Community' (see Anderson 1991). That is to say, in their eyes, the church building 
and its associated people and church activities have been intermingled to form a 
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unique Chaozhou world, in which they can freely talk in the Chaozhou language^' as 
well as to share with each other eagerly their inherited Chaozhou practice and 
experience. In the minds of church members, whether Hong Kong people at large 
today see the Chaozhou identity as significant is irrelevant. As long as they 
themselves perceive this imagined community and they are still inside this world, then 
every act colored with Chaozhou implications is meaningful. We can find similar 
situations as this among other ethnic groups. Gregory Guldin, who studied the 
Fuijianese in North Point, Hong Kong in the 1970s, concluded his study as follows: 
In great contrast to North Point's majority Guangdongese who regard 
the area as “nothing special—it's just a convenient place to live," 
Fujianese are quick to tell you they live in North Point “because it's 
Little Fujian." Fujianese regard North Point as their "capital" in 
Hong Kong and it is through Little Fujian that most business and 
friendship networks meander ....Overhearing a conversation between 
friends in the accents of the homeland while listening to a soft 
Fujianese melody wafting gently from a shop, one could close one's 
eyes and imagine being back in Fujian. With eyes open again, though, 
Little Fujian would have to suffice (Guldin 1977: 126-127). 
Just as the imagined Little Fujian is meaningful to those Fujianese residing in North 
Point, the ‘Imagined Chaozhou Community' located in Kowloon City is also 
meaningful to the Chaozhou members of this church. 
My personal experience also resonates with this. As a new visitor to this church, 
81 Please see footnote 52 about the notion of'extra-caring provision' on pages 126-127. 
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I have found that the church members always took the initiative to talk to me about 
things related to ethnicity when I was involved in their activities and meetings. "What 
is your native place?" “Do you speak the Chaozhou language?" “Do you know our 
historical background?" "We do things like this. What about the Cantonese 
churches?" These were the questions always put to me in my fieldwork, without 
restraints or hesitations. They ‘knew’ they were in an “Imagined Chaozhou 
Community", and once they were ‘in,, they were encouraged to do this in ethnic terms. 
This talking about ethnicity is a common practice among church members in this 
church setting; my experience seems not solely linked to my interest in investigating 
ethnicity. But in another situation, as the informants frequently told me, when they 
were working or associating with other Hong Kong residents, they seldom took the 
initiative to mention their ethnicity unless the setting really warranted it. This is 
because they located themselves in another ‘world,, another ‘community，，which was 
quite different from the ‘Imagined Chaozhou Community’ once they were in the 
church. Different world produces different behavior. It is religion's role of stimulation 
that helps them to build up this ‘imagined Chaozhou world'. 
One more thing should be noted: The motivation for organizing religious 
meetings is not ethnic but purely religious in nature. Ethnicity is just a by-product. 
The religious meetings are almost independent of the social situation. They are 
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relatively less affected by any kind of social climate or social policy.^^ So, even 
though the Hong Kong Government has not emphasized ethnicity in recent decades, 
and the atmosphere in the society today generally does not favor the claiming of 
ethnicity, religious meetings are still organized in this church. And when religious 
meetings continue, the function of stimulation works as well. Despite the lack of any 
government promotion, ethnic persistence and preservation has never ceased in this 
church, as religion continues to perform the role of stimulation that makes this 
possible. 
Insisting on Ethnicity without Flexibility: Religion Stunted 
In this section, I will analyze the issue of ethnic persistence in relation to the 
practice of religion, especially as it relates to religious ideals. As noted in the last two 
sections, it is under the support of religion that this church has succeeded in keeping 
its Chaozhou consciousness and identity. Undoubtedly if there were no religious 
activities, or very few of them, probably this Christian community would have found 
it hard to sustain its ethnicity. Seen in this light, religion and ethnicity act as a 
companion to one another; they have maintained a harmonious relationship. But this 
82 From the 1940s to the 1960s, when ethnicity was broadly accepted in Hong Kong society, there were 
many gatherings in the Kowloon City Swatow Baptist Church. But as ethnicity has become less 
significant since the 1970s, the church has continued to organize meetings that emphasize ethnicity. 
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is just part of the whole picture. This study has also shown that there are some 
tensions between them. 
If church members stick too closely to their ethnicity, and do not make room for 
certain flexibilities, then religion may become stunted. This means that religious 
ideals may be hurt and church development may also be hindered; it cannot grow to 
its full natural size. The problems can be viewed from two angles: 
1. The weakening of church unity: As soon as some members really think that the 
present policy towards ethnicity is too rigid or narrow-minded, and ask for more 
adjustments for non-Chaozhou people, then tensions and disputes over ethnicity 
may emerge. This hurts the unity of the church. The intense contest over language 
use which happened in 1999-2000 vividly demonstrates the seriousness of this 
problem. If this kind of conflict is not handled properly, it would destroy the 
spiritual unity/solidarity/brotherhood of the church, which is so treasured in 
Christian teaching. Also, those frustrated by this kind of ethnic persistence may 
either choose to leave the church, or remain as passive and uninvolved members; a 
bad development from the standpoint of the Christian religion. These tensions 
remain today, at least under the surface. Under these circumstances, any church 
agent who advocates strongly the preservation of ethnicity, or on the contrary, the 
abolition of ethnicity, may have to rethink this ethnic issue, or else the church's 
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religious ideals may be affected. I think ‘more flexibility' is the key to solution. 
2. The loss of converting power: According to the opposing voices, the use of the 
Chaozhou language in Sunday service has hindered those non-Chaozhou 
unbelievers from attending the church, as they have to face a linguistic barrier. It 
is true that when someone finds the Chaozhou language too strange and 
unintelligible, it may reduce his/her desire to stay in the church. In effect, the 
church has greater chance of losing prospective members as well as prospective 
church leaders. Its development may be affected in the long run. This 
over-emphasis on ethnicity would create unnecessary obstacles, and perhaps can 
hurt the Christian ideal, at least in the eyes of those dissenters. The church is 
still growing gradually today, but I also notice that the younger generations (e.g. 
ranging from 18-35) do not occupy a high ratio in the church. Probably this is a 
sign showing the church's loss of converting power. 
Despite the disadvantages of emphasizing ethnic identity, the church has 
continued to do so. However, it has sometimes compromised. For example, the church 
changed the Chinese characters in its name from ‘Chaozhou People'(潮人）to 
‘Chaozhou Language'(掉月言吾）in 1953; They initiated bilingual translation in Sunday 
services in 1977; they accepted non-Chaozhou people as ministers or deacons in the 
83 Based on the teaching of the Bible, a Protestant church ought to spread the Gospel to as many people 
as possible, and gain more conversions. If it does not do so, this means the church falls short of the 
religious ideal. 
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church since the 1980s; and they used Cantonese entirely (without translation) in 
some proselytizing meetings since the 1990s, and so on. In an ethnic sense, these new 
arrangements can be treated as concessions. However, no fundamental change has yet 
been made. If that ethnicity persists, the possibility of stunting religious ideals is 
always there. Indeed, insisting on ethnicity will cause the church to pay a price. 
What, then, will be the future of the church in terms of maintaining ethnicity? 
Will it be more open to further localization and cultural adaptation? Or will it continue 
to insist on its ethnicity without any further compromises? My guess is this: 
Persistence in ethnicity in this church will continue for the next 10-20 years. I make 
this ‘speculation’ based on the following grounds: 
1. Most Chaozhou members in the board of deacons are in their forties to fifties, and it 
is anticipated that they will continue to serve on the board for additional years. I 
have not seen any drastic change to the consensus reached in this board to 
continue to use the Chaozhou language after the year 2000. Several ‘traditional’ 
informants told me that they would defend this position rigorously as long as they 
were in the board, and even some more ‘open-minded, informants assured me that 
no other change would be expected in the near future. 
2. We can analyze this issue in light of the recent development of the Waichow Hakka 
associations in Hong Kong. Hsieh (1983) tells us, in terms of the persistence and 
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preservation of Hakka culture, that the Waichow Hakka Associations are facing 
four serious problems which may handicap their future development: A. The 
Waichow Hakka live scattered throughout Hong Kong and Kowloon; this pattern 
would deter them from having full participation in association activities; B. The 
trend towards diminished usage of the Hakka language will weaken the Waichow 
Hakka's cultural identity; C. It is difficult to keep up the practice of endogamy (i.e. 
marriage within the Hakka group), so their descendents will easily assimilate into 
the larger society in which Cantonese is dominant; and D. The split of the 
powerful leadership stratum of the Waichow Hakka will result in the lack of an 
authority which could unify the whole community (Hsieh 1983: 46-49). However, 
this church seems not to have these kinds of dangers, or to face them only 
minimally. According to this thesis, most church members continue to gather 
together in the church on a regular and systematic basis; the incentive to practice 
the Chaozhou language is still high; the practice of endogamy is present in the 
church but not a widespread phenomenon; no serious conflicts that could lead to a 
split of leadership are constantly present. As a result, the church seems to be 
encountering no fundamental problems that would jeopardize their efforts to 
preserve their culture and ethnicity. 
84 I make comparison here because to a certain extent, the Kowloon City Swatow Baptist Church bears 
the same nature as an ethnic voluntary association just like the Waichow Hakka in Hong Kong; the 
major and only difference is that the church has a stronger religious tone in its activities. 
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3. Ethnographic studies show us that language is just one of the criteria to shape the 
collective identity of an ethnic group;^^ to a certain extent, even the loss of a 
native language in an ethnic group does not necessarily mean the loss of ethnic 
identity. For example, the Hui, the Muslim minority group of China, today speak 
virtually the same language and display generally the same physical features as 
the Han, the dominant ethnic majority in China; they nonetheless insist that they 
are not ethnically Chinese. They have still maintained distinct social boundaries 
between Muslim and Han Chinese (Pillsbury 1976). The Baba case in Malaysia 
provides the same conclusion: “the case of the Baba...shows that the loss of 
Chinese language does not result in a total loss of Chinese culture and identity. 
This points out that linguistic assimilation does not automatically lead to cultural 
assimilation or the ultimate assimilation of an ethnic group by another.” (Tan 1983: 
72) In view of these studies, the church will conceivably give up the use of the 
Chaozhou language and yet maintain its ethnic identity. But I do not think it will 
do this, for these reasons. First, as influenced by the cultural logic of “our own 
people" that is imbedded deeply in their minds and believing that the Chaozhou 
language and Chaozhou identity are almost identical, few church members will be 
85 To leam more about language is just one of the criteria to shape the collective identity of an ethnic 
group, see Mahadev L. Apte' study (1978). Based on a study on the Marathi-speaking community 
located in the state of Tamilnadu in South India, Mahadev L. Apte concludes that, “The primary 
parameters of identity in this culture contact situation appear to be caste, religion, and region rather 
than language, although language is the main objective criterion distinguishing this community from 
the dominant population." (Apte 1978: 230) 
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willing to surrender the former since they still vigorously affirm the latter. Second, 
and more importantly, it seems that there are no other cultural features to replace 
of language that they could choose to represent their identity. For the Hui 
mentioned above, they use the practice of 'avoiding pork', and more broadly, the 
Muslim religion as a new marker of social boundary (Pillsbury 1976); For the 
Baba in Malaka, it is 'Chinese religious practices' (Tan 1983: 72). But beyond 
language, there are no other cultural features that could be fully treated as a 
legitimate ethnic representation for this church. This in turn gives them pressure 
not to easily surrender their existing identity marker, the Chaozhou language. As 
long as the use of Chaozhou language continues, Chaozhou ethnicity remains. 
To sum up, the Kowloon City Swatow Baptist Church has preserved its ethnic 
identity in the process of acculturation in Hong Kong, The church itself offers help to 
counteract the cultural influence from without; it also stimulates church members to 
create an ‘imagined Chaozhou community' so that they are able to define themselves 
along ethnic lines. However, its religious ideals may be stunted if they insist too much 
on the ethnicity, which would result in disputes and tensions. I expect that the 
ethnicity of this church will be sustained in the next one to two decades; beyond this, I 
cannot say. 
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